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[1] 
CS MAAATAPARS PAIP W 
fad gk maake Rain | 
Agrana Reas sama alia 
agal a ahaa AnA sea agra N 


Saluting with devotion the supreme Brahinan 
which is existence, knowledge, infinite, and one, which is 
free fromimpurity, which destroys ignorance, which is free 
from différence, which, being seated at the centre of the 
lotus-heart, is the Witness of all cognitions, which is the 
purport of the Vedanta, and which is realized as the inner- 
most Self by those who are steady in knowledge, I begin 
this verse commentary on the Taittiriya Upanisad which 
strings together valid arguments. 


Sureévara’s verse commentary on Sankara’s bhasya on the Taittiriya 
Upanigad is known as Vartika. A Vartika is defined as a work which 
examines what is said (ukta), what is not said (anukta), and what is not 
well-said (durukta) in the original. It elucidates what is stated in the 
origina] text, supplements it, and offers wherever necessary alternative 
interpretations. Suregvara seeksto bring out the nature of the existent 
Brahman by stringing together valid arguments in his Vartika. 


The Upanisads have their purport in the non-diffcrence of 
Brahman-and Atman as stated in the principal text (mahavakya), tat tvam 
asi. The word tat signifies through secondary sense (/aksyartha) Brahman. 
The secondary significance of the word tvam is Atman. Brahman is of 
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the nature of existence (satyam). It is consciousness (7#nam) which is 
self-luminous. It is infinite (anantam) and eternal (nityam), for it is not 
limited by time and space. It is not limited by any object, for there is 
nothing like it or unlike it; and so it is one (ekam). It is alse free from 
internal difference. It is frec from impurity (amalam). It is the 
Supreme or the Highest (param) which transcends cause-effect-relation. 
By realizing Brahman, ignorance (avidyZ) is destroyed. Jt is free from 
all distinctions superimposed on it (nirdvaitam). The Self (Atman) 
lecated in the centre of the heart is the Witness to all the cognitions 
which take place through mental modes (agesabuddhivrttinam 
sakgibhitam). Since the two words tat and évam are in grammatical 
apposition, they refer to one and the same entity. So the principal text 
taltvamasi teaches the non-difference of Brahman ard Atman. 


[2] 
RAE asss cavaeaameeaty- 
sald aa earaaaam fd zfs 
ageism: g Enae: 
vaa gaa aa aad aAA aa N 


Saluting with devotion the most revered teacher by 
whose rays of giory, similar to those of the impeccable 
full moon, this world is pervaded, who by his grace has 
done good to the afflicted caught up in bondage, by whose 
utterance, similar to the thunder-bolt, the Logicians (and 
others) being struck ran to different directions, I endeavour 
to write this explanation on his bhdsya (on the Taittirīya 
Upanisad). 

In this verse Sureśvara offers his salutation to his teacher, Sri 
Sankara, who has written a commentary on the Taittiriya Upanisad. 


[3] 
ARAFURA AASSAÄIAZA: | 
aasde & saed arscitad 
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By the grace of my teacher and for thc benefit of those 
who wish to have a clear exposition, this verse commentary 
on the essence of the Taittiriyaka has been written by me. 


Suregvara’s Vartika is an explanation of both the Taittiriyopaniyud 
and Sankara’s bhasya thereon. 


This verse occurs also in Sankara’s bhasya. 
[4] 
gkang mat are ay: | 
arafa Ae eal eresneth g i 


In the previous section called Brähmana the obligatory 
(and occasional) rites which cause the removal of sin, as 
well as the optionai rites which give rise to fruits to be 
aitained here and hereafter, have been told. 


The Upanisad does not form part of the ritual section (karma- 
kanda) of. the Veda, and so there is the need to explain it separately. 
The ritual section of the Veda deals with obligatory, occasional, and 
optional rites. The different riies enjoined in the ritual section of the 
Veda are not intended to secure liberation. Since the theme of the 
Upanisad is different from that of the ritual section, incre is the need 


to explain it separately. 


[5] 
fen maas AA aA NAA | 
agaaa AADA aa: N 


In the subsequent part, viz., the Vedanta, the knowledge 
of the existent Brahman is commenced, for that alone can 
destroy action and its causes. 


The Upanisad imparts the knowledge of the existent Brahman 
which one wants to attain after fulfilling the preliminary requisites 
prescribed therefor. The performance of good deeds here in this life 
or in the earlier life leads to the purity of mind (antakkaranasuddhi) 
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which in its turn helps one to have the discriminating knowledge, self- 
control, and the intense desire for liberation. The pursuii of various 
activities which bind a person is caused by desire; desire arises because 
of ignorance (avidyz). When knowiedge (vidy@) arises, ignorance gets 
removed; with the removal of ignorance, its effects, viz., desire and 
action, disappear. 


[6] 
a ANRA gaa AERA MR i 
aaae AT aa AR N 


’ 


In the passages, ‘‘As his desire,” and “He who does 
not desire,’’ Scripture declares to us carefully that desire 
alone is the cause of bondage and that the absence of desire 
alone is the cause of liberation. 


The two šśruti passages cited in the verse are from the 
Brhadaranyaka Upanisad. (IV, iv, 5-6). The passage, ‘‘As his desire, so 
is his resolve; as his resolve, so his work,’’ clearly shows that desire 
leads to bondage. The other passage, “He who does not desire, “whe 
” tells us that the absence of desires leads to the 
attainment of Brahman which is liberation. 


[7] 
BUSTA AA QAZAN | 
fiqaalsatiararta: eer: Brae: N 


Erroneous cognition arises on account of the ignorance 
of Brahman which is always of the nature of the Self and 
which is devoid of duality. From that (ignorance) arises 
desire, and from desire arises action. 


has no desires... 


The causal nexus from ignorance to bondage is set forth here. 


[8] 
aqaa R Paa Fat AA | 
qaei AaS Bente N 
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When the Self is known, how can there be the pursuit 
of activity which is due to the ignorance of the Self? So, 
knowledge (of the Self} is competent tc put an end to all 
activities. 

It may be argued that there is activity even for a person who 
has attained the liberating knowledge of the Self. A jivanmukta, it 
may be said, is seen to be engaged in various activities. But this 
argument is based on a mistaken view of the ‘so-called activities 
of ajivanmukia. Siuce avidy@ which is the cause of bondage has been 
put an end to, the embodied condition of a jivanmukta and the so-called 
activities in which he is supposed to be engaged from the standpoint 
of others do not bind him any more. Since the root cause of the 
pursuit of activity has been annihilated, the prarabdha-karma which 
accounts for the continuance cf the physical body in the case of a 
jivanmukta has really been made ineffective. What we see in his case 
is not real action, but a semblance of action. This apart, there is no 
pursuit of any action for one who has realized the Self. 


[9-10] 
ma a sada aa erafatreat: | 
Saws gaaaa Riga I 
gf Waianae: PAE MATITA | 
MEAM AIJA aa Aa Aia: N 


A person who is desirous of liberation shall not do 
acts which are forbidden as well as those which are 
prompted by desire; (but at thesame time) with the desire 
of destroying sin, he shall perform the obligatory and 
occasional rites. Thus the soi-disant Mīmāmsakas, rejecting 
Self-knowledge, speak of karma as the means to libera- 
tion. This view has to be examined. 


The first prima facie view which is stated and criticised in verses 
(9) to (22) is that of the Mimamsaka who holds that karma is the means 
to liberation. According to this view, a person who abstains from 
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forbidden acts and optional rites, and who performs obligatory and 
occasicnal rites will, without any further effort. attain liberation at the 
termination cf the present life. The assumption behind this argument 
is that the entire past karma has given risc to the present life and that 
it comes to be exhausted completely without any residue through 
enjoyment in the present life itself. Since there is nothing to give 
rise to another life, a person can attain liberation at the termination 
of the present life, if only he performs the obligatory and occasional 
rites while abstaining from forbidden acts and optional rites. 


fil j 
Ja waar” Resneaifaia | 
ana da weal Wasa I 


This argument is net valid, since many deeds produc- 
tive of opposite resulis are possible for a person, as shown 
by Scripture. 


Let us suppose for the sake of argument that a person who is 
desirous of liberation abstains from ‘prohibited deeds, and also does 
not perform optional rites. The difficulty which the Mimamsa view 
has to face centres round the accumulated deeds which are in stere 
(sañcita). These accumulated deeds may be of different kinds, good as 
well as bad. Again, therc may be many kinds of good deeds and also 
many kinds of bad deeds. If it is admitted that there is a storehouse of 
deeds of various kinds which are productive of opposite results, rebirth 
cannot be avoided. 


It may be argued that all the deeds which have not yet given 
fruit so far in this life of a person will bear fruit together in the next 
life. If so, savicita-karma will cease to exist at the termination of this 
life. But this argument is untenable. It is not true to say that all the 
accumulated .deeds bear fruit together at the same time. The fruit of 
jyotistoma is different from that of a cold-blooded murder. These 
fruits have to be reaped in two different bodies. How is it possible for 
a person who has performed these deeds to reap their fruits in one and 
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the same life? Scripture dees not justify the view that the fruiis of 
different decds can be enjoyed in one and the same life. Among the 
deeds which are in store, that which is powerful bears fruit at the ter- 
mination of life, putting aside other deeds which are not so powerfui. 


[12] 
aaas aa aii ARR: | 
qa gaa maai An Ra: 0 
Crores of deeds which have not yet borne fruit are 


there for the individual. The status of deeds is known 
from the text ‘‘Those of good conduct.” 


The text from the Chandogya Upanisad (V.x, 7) which is quoted 
here says: ‘‘Ameng them, those of good conduct here soon attain to a 


”» 


good womb.” Even for a person who goes to heaven there is again 


rebirth in accordance with the nature of the residual karma. 
[13] 
a Aal AsRa saagaa: | 
facneegarqeatargea: N 


Since killing a Brahmin and horse-sacrifice give rise 
to opposite results to be enjoyed in impure and pure 
bodies, it is not possible to enjoy them in one body. 


[ 14] 
TATA HIAHAS BAT: | 
aaa ANAJ FATAFFANA I 
It is said in the ethical treatises that the result of 


even one deed done here follows seven births. If so, what 
more to be said about many deeds? 


Verses (13) and (14) emphasize the fact that the fruits of the 
accumulated deeds which are in store cannot be enjoyed in one birth. 
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[15 ] 
TARAS fread ARA ATH | 
ad emaka adad Feta aa ii 


If it be said that the performance of obligatory rites 
destroys the good (as well as bad) deeds which have not yet 
borne fruit, it is not so; for it (the performance of obliga- 
tory rites) prevents sin arising from non-pcrformance (of 
obligatory rites). 


The Mimamsaka argues that the pcrformance of obligatory 
rites causes the destruction of the entire’ seficita-karma, of all good and 
bad deeds which are in store. A person whe performs his obligatory 
rites, so he argues, will, without the knowledge of the nou-dual Self, 
attain liberation when his present life comes to an end. But this 
argument is untenable. The Mimamsaka himself admits that the fruit 
which accrues to one whe performs the obligatory rites is the removal 
of sin which one will incur ‘as a result of the non-performance of 
obligatory rites. So the Mimamsaka contradicts himself when he says 
that the performance of obligatory rites causes the destruction of 
sañcita-karma. 


[16] 
qa SAN: FA NANANA | 
fatareiha Rasneaha: N 


The result of an evil deed is referred to by the 
expression “sin”. It is destroyed by obligatory rites, for 
it is opposed to them, but not the deed which gives rise to 
a good result. l 


Even granting that obligatory rites, when performed, will cause the 
destruction of saficita-karma, they can destroy only the evil deeds and not 
the good ones, for the latter are not opposed to them. If so, there is 
bound to be rebirth for the enjoyment of the fruits of the good deeds 
which are in store. 
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[17] 
SMA BA SETAISTA araa: | 
TANIA agara RAA | 


Further, desire is the cause of action. In the absence 
of the knowledge of the inward Self; its destruction 
cannot take place. So the view (of the Mimamsaka 
stated earlier) is not sound. 

Cne ofthe requirements, contained in th: Mimamsa view stated 
in verses (G) and (1G) is that a person who is desirous of liberation should 
abstain from optional rites. A person gets involved in kamya-karma 
because of desire (kāma) which in its turn is due to avidyā. It is only by 
knowledge that avidyā ran he removed. And so long as avidya exists, 
desirc is Oound to be there. Ut only means that without getting the 
knowledge of the Self vue cannot be free from kamya-karma. 


| 18] 
FETE TÀ qA aad ARAA | 
saa: FA AT MIA aa: N 


All action is enjoined as means for attaining fruits 
other than the Self. Since the Self is already attained, 
action is of no use for attaining it. 

Whenever we do any action (karma), it is with a view to achieve 
one of the four results, viz., production, purification, transformation, 
or attainment; and a fifth use of action cannot be thought of. In the 
matter of attaining liberation, karma is of no use. Since moksa is eternal, 
it is notsomething to be produced. Since it is bereft of all qualities 
and impurities, itis not something to be purified. Since it is immutable, 
it is not something to be transformed. Since it is always attained as 
the Self of every one, it is not something to be attained. 


5 [19] 
aeai aasa: IANA: FA: | 
a gaagAgaA aa gana fea 11 
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Non-performance of obligatory rites is negative. From 
that how car sin arise? What is positive cannot, indeed, 
come out of wiat is negative, as there is no evidence for 
that. 

The Mim4rsa view that the non-performance of obligatery rites 
results in sin is now criticized. Non-performance of obligatory rites is 
abhīve; but sin is a positive something (bhava). What is negative 
cannot be the cause of anything positive. 


[ 20 ] 
galhart ae a seat at | 
qaaa RA AA BANG: SAN Waa 


(Since a positive something cannot come out of what 
is negative), the sufhx satr is, therefore, used in the sense of 
indication of sin which accruesto the agent as a result of 
the deeds done in the past. 


The Mimamsaka may argue that there is pramana to show that a 
positive something may come out of what is negative. He may cite the 
smrti text (Manu, XI, 44) which says, ‘‘Omitting the prescribed rites... 
man will have a fall.” This text, according to the Mimamsaka, sup- 
ports the view that the non-performance of obligatory rites is the cause 
ofsin which is positive. But this argument is not acceptable. The 
suffix fatr (Satrpratyaya) in the word akurvan is used not only in the 
sense of cause, but also in the sense of indication (laksenartha). The 
text which says that the non-performance of what is enjoined (akurvan 
vihitam karma) is the cause of a man’s fall has to be properly interpret- 
ed. Here nou-performance of obligatory duties is not ihe cause, but 
only an indication, of the sin accumulated in the past. 


[ 21 ] 
arab agate aac | 
saaa AISA AAT AA I 


Since non-performance of obligatory rites, having 
indicated sin, immediately ceases to function, the suffix 
§atr is used in the sense of indication. 
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[ 22 ] 
c J 
AARIA Weaagaacaad | 
THGIAT: AAA AAISAT | 


The view that a positive something comes out of what 
is negative is contrary te ali evidences. So the contention 
that liberation which is remaining in one’s own state can 
be attained without any special effort is not acceniabic. 

Itis true that the suffix getr is used both in the sense of cause 
(Aeivartha) and in the sense of indication (laksanartha). Of the two 
usages, we have to reject the former usage here; for, perception and 
other cvidences show that oniy a positive something can be the cause 
of whac is positive. 


The Mim4msa view that liberation can be attained without any 
special effort by just abstaining from forbidden acts and optional rites, 
and by performing obligatory and occasional rites is, therefore, not 
-acceptable. 


[23] 
fasta Ae: ARA En | 
gaan agad yal qefetaa N 


The view that action is the means to the unsurpassed 
pleasure (which is said to be liberation) as maintained by 
you is unsound. And this is explained (in the sequel). 


Another prima facie view is stated here. According to this view, 
the attainment of heaven (svarga) which is of the nature of the highest 
pleasure is liberation. Scripture tells us that heaven can be attained 
through karma. It will be shown that even this view is wrong. 


[24] 
JÈ: RERNA TU: BA MIAA | 
amka erate PAN: FAI 


222 TAITTIRIYOPANISAD-BHASYA-VARTIKA 


Since liberation is eternal, action is not the means 
thereto. If it were the result of action, it would not be 
eternal like heaven, etc. 


[ 25-26 ] 
aman wader FAN: | 
PEARS AAAA Va hi 
Tae GARY ARUANA, | 
a a gaa far am erat N 


If it be said that action without meditation yields an 
ephemcral fruit, but with meditation, it yields an eternal 
fruit, it is not so. Tndeed, whatever is produced is 
impermanent; and meditation is not competent to over- 
come the impermanence of what is produced. 


The combination theory is also nut acceptable. According to this 
theory, action has to be combined with meditation (upasana); for, 
action by itself gives rise to a fruit which is not eternal; but, when it is 
combined with meditation it gives rise to an eternal fruit. But this 
argument is wrong. We know from experience that what is produced 
isimpermanent. If moksa is produced, then it must also be imper- 
‘manent. But the truthis that mokga is eternal, and it is a contradiction 
in terms to say that what is eternal is produced. Further. meditation 
is not able to alter the impermanent nature of its own result. If so, 
how could it make the impermanent fruits of karma permanent? 


: [27] 
e ` is c 
AMARA BHAA R | 
aaa Aaya th 


The view that release, even though produced by 
action, is eternal like posterior non-existence is not tenable, 
because release is positive. 
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Ït may be argued that release may be brought into being by 
karma; nevertheless, it may be eternal. This argument is sought to be 
justified by citing the case of pradhvaihsābhāva. When a pot is destroyed, 
it is non-existent; and this non-existence of a pot as a result of destruc- 
tion is known as pradhvamsabhava. The latter has a beginning, Lut no 
end: that is to say, though it is prodyced by karma, it is eternal. In 
the same way, mokga also may be brough: into being by karma, and it 
may still be eternai. 

This argument is wrong. The comparison between moksa and 
pradhwamsibhdva is not apt. While the former is positive, the latter is 
negaiive. 


[ 28 ] 
aa sasaaa RAR: | 
maika saat Aiea N 


Any effect, other than posterior non-existence, which 
is produced by action, like pot, etc., is impermanent; since 
(the effect whose impermanence is sought to be established) 
is qualified (as being positive), there is no defect. 

The Advaitin argues that, if a posttive something is produced, then 
itis impermanent. The effect whose impermanence is soughi io be 
established by inference is thus qualified as posiiive. The case of 
pradhvamstbhiva cannot be cited as an exception to the principle, for it 
is abhāvā and not bhāva. The inference may be stated as follows: Heaven 
which is said to be release is impermauent; because it is an effect which is 
positive; all effects which are positive are impermanent like a pot. 


[29] 
saäarsaak tara eaa | 
BRIAMAA SAA Ñansa: a FARR N 


By the act of destruction, the effect in the form of 
potsherds is produced. Like pot, etc., it is also imper- 
manent. Abhdva which is only in imagination is not 
produced by action. 
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‘Che Advaitin does not accept negative entities like pradhvainsabhava. 
When a pot is destroyed, what originates is potsherds. Strictly speak- 
ing. there is no destruction or non-existence of pot. If pot does not 
exist in the form of poi, it exists in some other form, say, potsherds: 
So the Advaitin accepts neither pradhvamsabhava nor its being an effect 
ofan act. According to Advaita, what is called pradnvamsabhava is, 
like a hare’s horn, a figment of imagination, and the question of its 
being permanent or otherwise does not arise. 


[30] 
aaa Rta ia af aå | 
e iv 
qa Tea: gd ada a AAT N 


All objects such as the pot ever inhere in ciay (etc.) 
which is their cause, either manifested or latent; they are 
never non-existent. 

[ 31 


amaaa mA: BAA at aia ar | 
A bd ° 
PUAPAAAS Was, Faaa tt 


Non-existence has no relation either with action or 
quality. Since it has no existence, it cannot be related 
to. anything in any place. 

The Naiyāyika admits not only positive entities, but also negative 
ones. The category of abha@va stands for all negative or non-existent 
facts. Abhdva or non-existence is of four kinds, viz., pragabhava, 
pradhvamsabhava, atyantabhava, and. anyonyabhava. Let us consider the 
first two varieties. Pragabhiva, according to the Naiyāyika, is without 
a beginning, but has anend. It is subject to termination or cessation 
(vināśya); and soit is anitya. Pradhvamsabhiva has a beginning, but 
no end. It is subject to origin in time (janya); but when once it comes 
into being, it is said to be without an end, and so it is eternal (nitya). 
‘The Nyāya view thus associates these two kinds of abhāva with a certain 
act (kriya), the act of destruction or origination as the case may be, 
and with a quality (guna), non-eternality (anityatva) or eternality 
(nitpyatva) as the case may be. 
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But the Nyaya view cannot be accepted. Only a positive entity 
can be said to have a beginning aud an end, and aiso some quality or 
ciha. A pot, it can be said, is produced or destroyed; it can be said 
to be characierized by a certain colour. But it is absurd to think of 
origination or destruction of non-existence (abhava); nor can any 


quality be associated with it. 
[ 32] 
THE MA Se AEA | 
qaaa Rremateazat N 
Therefore, non-existencc such as pradhvamsāãbhāva 


which is admitted for thc sake of the business of life is 
only illusory. It is unreal! like a stone-son. 


Abhāva does not exist in reality. It is a product of avidyz. It is 
conjured up in different forms such as pragabhava, pradhvamsabhava, 
etc., for carrying on our business of life. 


[33] 
amigas agamana | 
q masa wqaakad aaa i 


So, remaining in one’s own condition (which is 
release) can be attained when ignorance is destroyed. 
Destruction of ignorance can never be brought about 
except by Brahman-knowledge. 


{ 34 ] 
amaa Aa asa | 
aangaan Bar assanir N 


Therefore, we should understand that for the attain- 
ment of this knowledge the subsequent part comprising 
the (Taittiriya) Upanisad is commenced. This knowledge 
alone concerning the Self can remove ignorance. 
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[ 35 J 
adalat amaaa: | 
sqai fad aengalargac_ N 


Since this knowiedgc (of the Self) destroys birth, 
etc., completely for those who have atiained it, it is called 
Upanisad. 

Foliowing Sankara, Suregvara explains the meaning of ihe word 
Upanisad in this verse as well as in the next one. 


[ 36 J 
~ : ` z + 
sia al frat asa aratae gar | 
aMISU IIa AAG RIAA: | 
Since the highest good (viz., Brahman) reaches or is 
seated in the Self (as a result of this knowledge), this 


knowledge is, therefore, calied Upanisad. The textis also 
called Upanisad as it is intended to produce this knowledge. 


[37] 
qaaa A sa sA | 
faa: a a: ga yak ade maA N 
May Mitra, the deity who identifies himself with praéna 


and the day, be propitious to us —thus the Suirdtman 
is invoked. 


The Siksavall7 contains twelve sections (anuvakas). Verses (37) to 
(49) deal with the first anuvaka. 


It is first of all necessary to invoke the blessings of the various 
deities for the removal of the obstacles on the path of Brahman-know- 
ledge. T'he Siksavalli, which deals with Saguna-vidyd, gives instruc- 
tion on the practice of various meditations (upāsanās). Concentration 
or one-pointedness of mind which is necessary for Brahman-realization 
can be attained only through upāsanā, and not through karma which, 
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when performed in a spirit of dedicawon to the Lord, purifies the 
mind and creates a taste for knowledge, a desire to know (vividişā). 
Many are the obstacles to the practice of meditation like disease, 
dullness of mind, etc. Hence the prayer for the removal of the 
obstacles. 


Tt is the Sitraiman that is invoked here as Mitra. and subsequently 
as Varuna, and others. 


[38 ] 
TATAIA ARTA AE | 
QU at wag aaa saws Ca: N 


May Varuna, the deity who identifies himself with 
apana and the night, be propitious to us. May Aryvaman, 
the Sun, who identifies himself with the eye, be propitious 
to us. In all places (it is the Sitrdtman that is invoked). 


[ 39 ] 
qe g amaA ata get gee: | 
Reuter: ai at efor dat I 


May Indra who identifies himself with strength, 
Brhaspati with speech and intellect, Visnu, who is of vast 
extent, with the feet, as he is, indeed, possessed of great 
strides, be propitious to us. 


[40] 
aeaa: a fate: BW Aa A: | 
gagy ff ag egal ya N 


May Miira and others who are the deities controlling 
the individual organism be propitious to us. Indeed, only 
when they are propitious, the removal of obstacle will 
certainly take place. 
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[ 41] 
gan aot agaa Aea | 
qrensiarta mead a! 
When there is no obstacle, there takes place the 


comprehension, retention, and communication of know- 
ledge. Hence (the deities) have io be invoked. 


Srevana, dharana, and upayoga of Brahtwau-Eknowledge will be 
possible only when the cbstacles are removed through the benign 
influence of the deities. Sravana consists in devermining the import of 
the Vedanta texts by sitting at the feet cf a teacher. Retention of what 
has been studied is dharana. Imparting to others what one has learnt 
is upayoga. 


[ 42 ] 
sahaan aa aA | 
gama PA aarti i 


For the purpose of removing the obstacles in the way 
of acquiring Brahman-knowledge, salutation and eulogy 
are offered to Brahman in the form of Vayu by one who 
craves for the knowledge of Brahman. 


[ 43 ] 
aiamaa & aaia: | 
aaa aai aH oehuatseg waar N 


Since the fruits of all actions are under the control of 
the Sitrabrahman, let salutation be offered always to Vayu, 
that is, to Brahman. 


[ 44 ] 
GAN THREAT JAAN HARFA | 
wameaga apa N 
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_ After saluting it mediately, it is saluted directly. Vayu 
alone is referred to both mediately and immediately. 

In the gruti text, ‘namo brakinanc,’’ salutation is first of ail offered to 
Brahmar in the form of Vayu mediately. It is then directly saluted as 
Vayu as shown in the text, ‘namaste vayo,’’ since it is immediate to us 
(pratyaksatoat). 

[ 45 ] 
. ~ ` . 
saa Fas a aAA agi: i 
ada aR aaga aA ii 
“O Vayu, verily thou art Brahman perceptible” — 
thus it has to be praised. Since you are directly perceived, 
I shall, therefore, declare you te be Brahman. 

The word stuti can be used in two senses. First, it can be under- 
steod in the sense of the description of the nature of an object as 
it is (guniniştha gunābhidhänam). The first line of the verse may be 
understood in this sense. In the subtle form Vayu, no doubt, is remote. 
But it is directly present to everybody’s consciousness as individualized 
braina or vital air. While the existence of the visual sense is to be 
inferred from the perception of colour, etc., that of the vital air is 
directly known. Prana is spoken of as perceptible Brahman, since it 
causes the body to expand (the root brh means to expand). 

The word stuti can also be used in another sense. The description 
of an object in terms of certain qualities which it does not really have 
is also stuti (gunintsthatayé gunabhidhanam). The second line of the verse 
may be understood in this sense. Though not the very Brahman, 
Vayu is addressed as such just as the gate-keeper of a king’s palace is 
praised as king to get an easy admission. Prana is the gate-keeper as 
it were of Brahman seated in the heart. The seeker of liberation who 
wishes to see Brahman addresses Prana as Brahman with a view to 


praise it. 


[ 46 ] 
anane ame JA gA | 
aa Teale asta: 1 
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That which is fully ascertained by the intellect as 
taught in Scripture and as constituting our duty is calied 
rlam. Since it is under your control, I will declare you 
to be riam. 


[47] 
aqa azad aaia | 
ag apis errda eres 


The same (rtam), when executed in action, is cailed 
satyam. Since that, too, is under your control, I shall 
declare you to be that (saiyam). 

[ 48 ] 
Balka ta arnt aaa Te a A | 
Raag Rea at agag, it 


May the existent Brahman which is praised by me, 
the seeker of knowledge, protect me and also my teacher. 
May it always protect us by endowing the power of com- 
prehension of knowledge and the power of exposition. 


The disciple prays for two thirgs. He should be endowed with 
the power of grasping what is taught to him. And his teacher should 
be endowed with the power of imparting instruction to his disciples. 


[49] 
aama Santa | 
arma aa we & we N 


The uttering of the word “peace” three times is for 
the purpose of removing the obstacles to the acquisition 
of knowledge. Only then, the teacher and the disciple 
can, indeed, know Brahman. 


The teacher will be able to impart knowledge to the disciple, 
and the disciple will be able to grasp what is taught, only when the 
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obstacles are removed. The cbstacles may be (1) physical (adhyztmika) 
arising from fever, etc., (2) natural (@dhtbhautika) arising from animals, 
thieves, etc., and (3) supernatural (a@dhidaivikc) arising trom rain, 
etc. 


[ 50 | 
agaaa Baba | 
q3 aaqa at RA frensfetad il 


Since the comprehension of mcaning is important to 
the Vedanta, the science of phonetics is begun so that the 
iearned may not become indifferent to the recital cf the 
text. 


Verses (50) to (53) cover the second anuvdka of the Upanisad. 


[51] 
Rea Was aag za | 
eal ail freak menens g AML 


Siksdis that science by which we learn directly the 
pronunciation of letters, etc. Or we may here explain it 
as the letters, etc., (which are treated of in that science). 


The word Siksa may be interpreted in two ways. It means the 
science of phonetics dealmg with the pronunciation of letters, etc. 
According to the second interpretation, it means the letters, etc., which 
are treated of in that science. 


[ 52-53 ] 
STEMI SAMs: TAT | 
aAA AT FTAA TS BATA MN 
ara am antat Arae Basia | 
aaa: deat a RA Raa N 
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Varna is the alphabet such as a, etc. Svara is high- 
pitched tone, etc. Mātrā is measure such as short, long, 
or prolated. Balam is the effort or force required for 
articulation. Sama is a medium mode of pronunciation 
of letters without difference. Santdna is the conjuncticn 
of letters — these are the things to be learnt. 


A person who studies the Veda should pay attention to varna, svara, 
eic. Comprehension of meaning plays a prominent part in the 
Upanisad. Further, there should not be any indifference in the recitai 
of the text. Carelessness in the recital of the text will lead to evii. It 
is said that the mantra, when wanting in rhythm or sound, or when 
wrongly used, does not convey the intended meaning. The Upanisad 
proceeds with a lesson on phonetics with a view to enjoin great care in 
the study of the text. 


[ 54 ] 
qatar aerate | 
dkaRi qaa weldeaEeaa | 


With a view to divert the mind, which is engrossed in 
externa! things, towards the subtle meaning (conveyed by 
the Upanisad), meditation on the combination of letters 
which are gross is taught. 

Inquiry into the Upanisad will be fruitful only if the mind is made 
pure by meditations. First of all meditation on the Samhita (combina- 
tion of letters) is taught. It is called sthilopasana because meditation 
is to be made on the letters which are gross. 

Verses (54) to (67) deal with the third anuvāka of the Upanisad. 


[55] 
datz aana aa | 
amainadat: N 


Whatever fame accrues as a result of meditation on the 
Samhita, etc,, may it accrue to both of us together, the 
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teacher and the disciple. In the same way (whatever 
spiritual resplendence accrues therefrom), may it accrue to 
both of us. 

Earlier, removal of obstacles was prayed for in the invocation to 
the various deities like Mitra, etc. Here, the disciple prays for perfec- 
tion in the meditation and its fruits. 

[ 56 ] 
AU: Sls AHA: TATITAAATTA | 
AN = aa 
AMAIA ATAA N 


Faine is renown or lustre which results from the per- 
formance of deeds (as enjoined in Scripture) and the study 
of the Veda. The refuigence which results from them is 
called spiritual resplendence. 

The meanings of the words yasah and brahmavarcasa are stated 
here. A person who observes the duties enjoined in Scripture and who 
studies the Veda through a teacher under prescribed conditions attains 
fame (yasak) and spiritual resplendence (brahmavarcasa) which pervades 
the body. 

[57] 
>` S$ S$ 
aeania sa Aaa FNAT: | 


amagana & Bsa A 


It must be understood that this is the invocation of 
the disciple and not that of the teacher who has realized his 
aspirations. Invocation is, indeed, proper in the case of 
a person who has not attained his objects of desire. 


[ 58 } 
qra Agaa aa: | 
ada: dRea 1 


Since meditation on the Samhita is quite close to the 
text, it is explained immediately after the study of the Veda. 
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[ 593] 
daksa gaas | 
qanat at g AEAN TTA N 


Meditation o:: the factors of Samhitã is what is meant 
by Upanisad here. We shall now explain clearly the five 
objects of knowledge (to be ineditated upon). 


The word Upanisad which occurs in the fruti tcxt is used in the 
sense of updsand. 


Just as one locks upon an image as Visnu for the purpose of medi- 
tation, so aiso one has to look upon the different factors of the Samhita 
as the deities that preside over them. It is the piesiding deities (devatis) 
that are to be meditated upon and not the things which are mentioned 
as the five objects of knowledge. 


-[ 60 ] 
aaeei A RRRA | 
aF Ba Baraexarisat Aa: 
a aaa: aat ef at a saad I 


The universe, light, learning, progeny, and the self are 
the five objects (of meditations). Since the universe, etc., 
are great, those who know (the Veda) speak of them 
(namely, the five objects) as great combinations. Those 
who meditate (on the Samhité) will attain all the fruits 
(such as progeny stated in the sequel). 


The universe (oka) consists of earth, etc. Light (jyoti) here stands 
for fire (agni), etc. By learning (vidya) is meant the teacher, etc., 
responsible for it. Progeny (fraja) here implies parents who are the 
cause of the progeny. The self (Gtman) stands for the body. It should 
be understood that in all these cases the objects of meditation are the 
presiding deities and not the objects such as the earth. The material 
forms are not worthy of meditation. 
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[61] 
eRakan at Stat: | 
gadag RR Pa 


The word atha (which means then) in these passages is 
intended to show the sequence of meditation. Sincc 
mediation is with refcrence to the worlds, etc., it is said to 
be adhilokam, etc. 


Since one and the same person has to do ali the meditations 
mentioned here, he must do them in the same order or sequence in 
which they are stated. 


[62] 


Asahara ma at AER es: | 
qa we dared Rafgaraatee_ I 


The prior form (that is, letter) of the Samhita should 
be meditated upon as earth, fire, teacher, mother, and the 
lower jaw. And, the posterior form (that is, letter) should 
be meditated upon as heaven, sun, etc. 


In the Samhita or combination, terminal letter of the first 
word is:called parvariipa, while the initial letter of the second word is 
called uttarartipa. For instance, in a combination of words like isettod 
(ise (t) tvā), the ʻe’ in işe is the terminal letter of the first word, and 
this is called pūrvarūpa. The initial letter ‘t’ of the second word ¢tv@ is 
called uitarartipa. While the purvartipa must be meditated upon as 
earth, fire, teacher, mother, and the lower jaw, the uttararipa should be 
meditated upon as heaven, sun, pupil, father, and the upper jaw. 


[ 63-64 ] 


gat ack: ERAR CITT II 


te 
[en 
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dan sf 2a aasa wa afar | 
$ A 
aka: wqraead Baaai a N 


It must be understocd that the prior letter of the 
Samhita is the prior form, and that the posterior letter is 
the posterior form. Here, what is the Samhkitā other than 
these (adjacent letters which are combined)? The mic- 
space (betwcen the letters) is the junction. Likewise, 
space, etc., (are the objects of meditation). 


_ Earlier, meditation on the prior and posterior forms was indicat- 
ed. The mid-space, it is now said, must be meditated upon as space 
akasa), water (jala), learning (vidya), progeny (praja) and speech 
{vzk). 


[ 65 ] 
aad aa aad anes saa 
sci sf aaa a aatlean: N 


That by which (the earlier and the subsequent letters) 
are joined together is the link. This (must be meditated 
upon) as air, etc. By the sentence “Thus there are the 
‘great combinations,” (meditations on the Samhita) as 
mentioned above are explained. 


Sandhana must be meditated upon as air (vayu), lightning (vidyut), 
instruction (pravacana), procreation (prajanana) and the tongue (jzhvg). 


The text that is referred to in the verse occurs in the Upanisad 
almost at the end of the anuzaka before the statement of the fruits. 


[ 66 ] 
qatar g ada: ae RÅA | 
aea ANAA aiaaeenttaaa: | 
Fran aes N 
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Vhis fruit is said to accrue to one who meditates on 
these (great combinations as expiained before). Viewing 
an object as taught in Scripture and prolonged dwelling 
on that till one gets identified with that, is, indeed, said 
to be meditation. 


[67] 
ataa cake: sone | 
Ted: Gfeat Fe al ager: ease I 


He who meditates with concentration on the great 
combinations as mentioned above aitains undoubtedly 
progeny, etc., including Leaven. 

‘Lhe fruits which will accrue to a person who meditates on the 
Samhita are progeny, cattle, spiritual resplendence, food, and the like, 
and heaven. Ifa person meditates on the Samhitā with a desire to 
attain the fruits stated above, he will attain them. But if he does the 
same thing without any desire for these fruits, he will attain purifica- 
tion of the mind (citta-suddhi} which is conducive to the attainment of 
Brahman-knowledge. 


L 68 j 
STAM Ama wea | 
aae ced arsed fsa 


The recitation of the hymn beginning with “He who 
is the most excellent in the hymns of the Veda’’ is intended 
for one who is desirous of intelligence. In the same way 
the hymn (to be used for offering oblation beginning with) 
“fetching” is intended for one who is desirous of wealth. 


The entire fourth anuvāka of the Upanigad may be divided into two 
parts. The first part beginning with yaschandasdm till grutam me 
gopaya contains the mantra to be recited by one who desires intellectual 
vigour (medh@). The second part beginning from Qvahanti vitanvant 
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till pra mā padyasva contains the mantra to be used for offering oblations 
by one who waits fortune (#77). The Upantsad here purports to teach 
japa ond homa as means fo obtaining intelligence and wealth. Both 
jape and homa are conducive to the attainment of Brahinan-knowiedge. 
A person who lacks intellectual vigour — ictelligencc and tenacious 
memory — cannot comprehend Brahman. Hence the need for the recita- 
tion uf mautra ( japa) which is the means to the acquisition ot intellectual 
vigour. Oue who has no weaith cannot perfotm yiga, etc., for the 
purpose of atiaining purification of the mind. So the offering of obla- 
tions (Aoma) is indirectly useful to the attainment of Brahman-know- 
ledge. 


[ 69] 
saa FMAAITASIT | 
PA Rasa aaarcatfaarroe_ N 


The word chandas refers to the three Vedas. The 
syllable Om is the most exalted (in the Vedas), because it 
is the most important therein. And also, it is all-pervasive, 
since it pervades all speech. 


The word rsabha refers to the syllable Om. Like the bull ina 
herd of cattle, the syllable Om is the the most pre-eminent or exalted 
(rsabhah, Sresthah) in the Vedas. The following text from the Chān- 
dogya Upanisad (II, xxiii, 3) speaks about Om as the underlying princi- 
-pie or the self of all (sarvdtmakatva): ‘‘Just as all leaves are permeated 
by the stalk, so is all speech permeated by Om. Verily, this syllable Om 
is all this.” The purport of this text is to show that the reality of the 
world of objects is speech, and that the reality of speech is the sound 
Om. The text, therefore, concludes that Om is all this, that it is all- 
pervasive. 


[ 70] 
aAA aera: saa: ama: | 
ater f Rearea REA I 
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From the immortal Vedas this syllable Om flashed (as 
the most exalted one) to Prajdpati. Indeed, since the 
syilable Om is eternal, it cannot be literaily said to have 
origination. 


It is said in the Chandogya Upantsad (il, xxiii, 2-3) that Prajapati 
reflected on the worlds in order to get at their cssence. The threefold 
knowledge G.e., the three Vedas) issued forth or revealed itself as their 
essence. When again he reflected on it, the three utterances bhk, 
bhuvah and svak manifested themselves; and from these, when reflected 
upon manifested ihe syllable Om. 


[ 71] 
AER: GAA: A SE: TAT: | 
aaa saat at a wot Soakai i 


The syllable Om is the Lord of all desires. He (it) is 
the supreme Lord. Let him (it) gratify me with intelli- 
gence. 


[72] 
AIARA: AARAA AR: | 


May I be the possessor of the knowledge of the Self 
which alone is the cause of immortality. 


[73] 
Ragi a a yarsk ga aa | 
aa: gegi A TAUSHSI TATAgait il 


And also, O Lord, may my body be fit always. May 
my tongue utter what is sweet and what makes the mind 


happy. 
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In this verse and in the next one, the prayer is for physical fitness 
which is necessary for the practice of the hearing of the text (fravana), 
reflection (manana), etc. 


[743 
4 Bi See m = 
aAA nR aE | 
aarane aae Aa: N 
May i, through my ears, listen abundantly to the 
meaning of the Vedas. You are the sheath of Brahman, 
the supreme Self, like the scabbard of a sword. 

Since the syilable Om, being a sound, is insentient (sabdamatratvena 
acetanatvaty, how could it be, it may be argued, the giver of intelligence 
and the supreme Lord (indrah, paramesvarah)? The answer to this 
objection is stated in the second line of the verse. Just as the scabbard 
is the support or the seat (Glambana) for a sword, so also the syllable 
Om is ths seat of Brahman-realization (brahma-upalubdhisthina). It is 
the symbol of Brahman; through it Brahman is realized. Hence, it 
can be looked upon as the giver of intelligence, etc., and the supreme 
Lord. 


[ 75 ] 
anag aaa waa cae 
ahaaa ROUTE II 


ana agai af aaa Haas N 


Since those who have given up attachment see the 
supreme Brahman in (through) you, and since you are the 
cause of knowing it by being the designation and symbol 
of it, you are, therefore, said to be the sheath of (Brah- 
man). 


[76] 
Arraga maA ARTA: | 
AÀ RIEA FATA N 
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Since you are concealed by worldly knowledge, those 
whose minds are engrossed in external things do not ine- 
ditate on you, the divine being, the giver of immortality. 


[ 77-78 ] 
wigseya: Ad Mors À PR | 
aq ada cera ANFIA | 


qaranga aena Bear i 


O Lord, protect my knowledge acquired through 
hcaring from forces like attachment, aversion, etc., so 
that by being endowed with that knowledgz< I shall enter 
you alone. The word 4@vahantt means fetching, and the 
subseyuent word (viz., vitanvdnd) means increasing. 

The knowledge which has been acquired must be retained by 


overcoming obstacles like desire, aversion, etc. Hence the prayer for 


retentiveness. 
[79] 
gagad ga amag À Baa | 
aq aagana RARA N 


O Lord, after (endowing me with) the knowledge of 
what is taught in the Vedas, bring me always prosperity 
which will both bring me, and increase, fruits including 
food and drink. 

[80] 
. ke . . Q 
aaa agami sae aaala a | 
HARIJA BUEN SAR It 


Bring me the prosperity that is endowed with woolly 
animals and cattle. Bring every one (of them) all the time. 
The word svaha@ is used for indicating the end of a mantra. 
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The word sarvad@ must be added to every one of the fruits desired. 
The fortune that I must be endowed with must be such that it brings 
me aud also increases ciothes, cattle, food, and drink aiways (sarvada). 


[ 81 j 
aaa anata waar arag | 
aaa agda Baga | 
ea EUAS awe ead OA Tae Ii 


Here and also subsequently, the word svdhé is used in 
the same way, for there is the indication of that. Since the 
rite which gives fruit here in this world and hereafter can 
be performed only through the wealth, divine and kuman, 
both of them are prayed for. 


Knowledge is the divine wealth; human wealth is materia] wealth 
such as gold (daiva-vittam jndnam, minusavittam suvarnidi). Both of 
them, knowledge and material wealth, are necessary for performing a 


rite. 
[ 82-83 ] 
aaqa ai aa seitfenaonta: i 
THEI Tag Aca Baa: 
EN 
aaa aeaaa aaa wart Il 


May all the celebate students who want to hear for. 
the sake of knowledge come to me from all sides. May 
all of them come to me taking pains in large numbers in 
order to learn the highest (teaching). May all of them 
come to me alone at once in crores together. 


The verses refer to the mantras with which oblations should be 


offered for getting disciples. 
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[84] 
SAAR arate Aaaa | 
aadis THM Aaa WASTE: N 
ada RA AA WG N 


May I become renowned among men —this is the fruit 
of the earlier (invocation). May I become superior among 
the wealthy on account of abundant merits. The word 
vasiyas has become vasyas by the dropping of the letter 7 
in the Vedic usage. 


[ 85 | 
gagag aia agaa: Ge: | 
aAA aera asia: N 


The suffix iyasun is used after the word vasitr or vasu- 
mat. Since it is natural to desire superiority in virtues 
among those like him (there is the invocation to that 
effect.) 


Vasitr means one who lives. Vasumat means one who has wealth. 
As a result of addition of the suffix ipasun to these words we get the 
sense of superiority among those who live or those who are wealthy. 

The addition of the suffix u to the root vas gives vasu which means 
(1) one who lives by nature an excellent life and also (2) one who 
wears by nature excellent clothes. (3) The word vasu means wealth. 
It may also mean by implication a wealthy man As a result of the 
addition of the suffix iyasun to vasu we get the meaning of superiority 
in all the three senses mentioned above, viz., superiority among those 
who lead an excellent life or who wear excellent clothes and who are 
wealthiest. 


[ 86-87 ] 
Fa: Se wal AAAA | 
at a aaia AAN sete A 
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taemaa Aged Aaa | 
aTa wag ARI seed aa: N 


O venerable One, may I enter you who are the 
sheath cf Brahman. As the Self of all, may you enter me 
also. Bless me. Let there be oneness between us. Destroy 
ihe cause of difference. Hence, I cleanse myself of sin iu 
you alone who are greatly diversified. 


The spiritual aspirant prays for union with Brahman which is 
designated by the syllable Om. 


[ 88-89 ] 


sat aa aka AAA aaa | 
massag al aa aaraaeafer: N 
aang siaa alssalsant Seaa | 
west at arar aha daar tt 


Just as water flows quickly downwards into the ocean, 
‘just as months run into the year, so also may all celebate 
students come to me from all directions. The year is 
called aharjara, because the days are consumed in it. 


[ 90 J 
aama: AA galas | 
gàn gafa a aeranaleee_ 


Here the word prativefa is a synonym for an adjacent 
house. You are like an adjacent house, since you are 
capable of removing all sorrow. 


Just as a rest-house close at hand helps one to overcome weariness, 
etc., so also you help me to overcome sorrow resulting from sin. 
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[91] 
sfanieadangs Raa aaa | 
a sad: aR a wae AERA 


Or, since you enter into every creature, you are call- 
ed prativeSa. Hence you become revealed to me. And 
also get hoid of me soon. 


You are all-pervasive, and so reveal te me your nature and make 
me full of you. 


Verses (68) to (91) cover the fourth anuvake of the U/panised. 
[ 92 ] 


INARIA saecaKAA FAA | 
aregqncacay akase ated N 


Then, meditation on Brahman as identified with the 
Vyahrtis is now expounded for attaining the fruit of self- 
sovereignty. Hence its glory is praised. 


From this verse on, meditation on the Vyahrtis as taught in the 
fifth anuvāka of the Upanisad is taken up for expianation. The Vyahrtis 
form a theme for internal meditation (antarupasana). Bhith, Bhuvah, 
Suvah, etc., which stand fer the respective worlds are called the 
Vyahrtis. It will not be possible for the spiritual aspirant to compre- 
hend Brahman if it is taught straightaway by ignoring the Vyāhrtis. 
The Upanisad, therefore, proceeds to teach internal meditation on 
Brahman embodied in the Vy4hrtis as Hiranyagarbha. 


[ 93 ] 
ada: ake gar aa sagh: | 
faeraat agd q ae gael 
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Bhük, Bhuvah, and Suvah are the three well-known 
Vyahrtis known to men. The sage (Mahacamasya) 
uttered the fourth of them called Mahah. 


[94] 
amaaan REA “àa Il 
WBA: BAKA Jaa cold 


The taddhita suffix “ya” (after mahdcamasa) indicates 
the family, because the sage belonged to the family of 
Mahacamasa. So the sage is called Mahacamasya. 


[ 95 ] 


aqapana Rama Aa | 
~e . ~ B 
aa Ra fag qealael=ad N 
The mentioning of the name of the sage is to indicate 


thatit forms part of the meditation. The meditation along 
with the remembrance of the sage is here explained. 


[96] 


agi gR AAAINAAR | 
WSTAGAG a Vat A aA 4 A N 


Let this fourth Vydhrti be thus meditated upon as 
Brahman. It should be regarded as Brahman because of 
its greatness, and also as Atman since it pervades all. 


The words brahma and maha mean ‘‘the great.” The word ātman 
is derived from the root a which means to reach, to pervade, to 
encompass. Hence the fourth Vahey should be meditated upon as 
Brahman, as Atman. 
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[ 97-98 ] 
SHA - ý 
aasaga salen a: I 
Mi A 
Aaa a STAT GA AA AAA i 
Faced aa REAA tt 
Since the worlds. gods, etc., are pervaded by the ail- 
pervasive Maka in the form of the sun, the moon, Brah- 
man, and food, it is the Self. Here, the mention of gods 
is an indication of the remaining ones. 

The fourth Vyāhrti, viz., Maha, is to be locked upon as ihe body 
of Brahman in its aspect of Hiranyagarbha. The other Vy4hrtis musi 
be regarded as its limbs. The idea is tuat Brahman must be meditated 
upon as embodied in the Vyāhptis. 

In the śruti text añgānyanyā devatāh meaning ‘The other gods are 


the limbs,” the mention of ‘“‘gods” is only an illustration suggestive of 
the remaining ones, viz., worlds, the Vedas, and the vital forces. 


[ 99 ] 
Blast Fara Aa: suas aaa: | 


ag cae aati aganna va & N 


The worlds, gods, the Vedas, and the vital forces must 
always be understood as the limbs of the Self in the form 
of the Vyährti called Maha. 


{ 100 ] 
TATA aa: wa MENTHA R | 
HE FHAGTAA AAA NAFAR: | 
Since all of them grow by the Vydhrti called Maha in 
the form of the sun, etc., Maha is, therefore, the Self. 


Previously the fourth Vyāhrti, viz., Maha, was referred to as the 
Self on account of its pervasiveness (vyāpakatvāt). Now it is said to be 
the Self on account of its being the cause of growth (urddhi-hetutvat) 
of the worlds, etc. 
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[ 101} 
ata & adiaed sears aaa: | 
FY SASS RAA È: N 


Jusi as limbs like hands, etc., grow, indeed, entirely 
through the self (or the truuk of the body), so also the 
worlds, etc., thrive by the sun, etc. 


The analogy may be explained as follows. The central part 
(madhyabhaga) or the trunk of the human body is characterized as the 
self of the body. It is that which makes the limbs grow. It is the 
whole (agi) on which the limbs (ajgāni) like hands, etc., are depen 
dent for their growth. The VyG@irti called Maha is the trunk or the 
self of the body of Brahman in its aspect of Hiranyagarbha, while the 
other Vyāhrtis are its limbs. The first VydArti, viz.. Bhuh, forms the 
legs; Bhuvah, the second one, constitutes the hands, and the third 
Vyahrti, viz., Suvah, is the head. Like the trunk of the human body, 
Maha in the form of the sun (Gdityatmand), etc., contributes to the 
growth of the worlds, etc. The Upanisad refers.to the four forms of 
Maha in the following way: Maha is the sun (maha ityadityah), Maha is 
the moon (maka iti candramah), Maha is Brahman (maha iti brahma), 
Maha is food (maka iti annam). The worlds are pervaded by the sun. 
The luminaries (i.e., the presiding deities of these) are pervaded by the 
moon. The Vedas which are in the form of speech are pervaded by 
the syllable Om. The vital forces are nourished by food. So the other 
Vyahrtis comprising the worlds, gods, the Vedas, and the vital forces 
are dependent on Maha. 


[ 102 ] 
aa slash: mAAR agar | 
ah sagga aAa ANEA I 


The Vyährti called Bhih must be understood as having 
the four forms, viz., this world, fire, the Rg-veda, and the 
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air that is breathed in. In the same way, the other Vy4hrtis 
(must be undersiood, each having four forms) in the pre- 
scribed order 


[ 103-104 ] 
Ska AGA Ae AWA Ta F | 
aga ya gas Beta eaeeaar N 
Huma agawe saad agh | 
HZA gu ale ace: wage: N 


The second Vyahrti called Bhuvah must be known as 
having four forms, viz., the intermediate space between 
heaven and earth, the air, the Sdéma-veda, and the air that 
is breathed out. The heaven, the sun, the Yajur-veda, and 
the vital air that sustains life when breath is arrested (are 
the forms of the third Vydhrti called Suvah). And the forms 
of the fourth Vydhrti called Maha have already been told. 
Each of the four Vyahrtis becomes fourfold. 

The sun, the mocn, Brahman, and food are the forms of the 
Vyahrti called Maha. (see verse 97). 


Brahman which is mentioned here as one of the forms of Maha 
means the syllable Om. Since this occurs in the context of words 
(sabdadhikara), any other meaning for this is inadmissible. 


[ 105 ] 
sarregaake: wiadalahaaat | 
aaa sada Aaa q at az N 
a aq aes Fa aa | 


The repetition of what was said (regarding the four 
Vyahrtis which become each four) is for emphasising the 
sequence of meditation (on them). A person who meditates 
on these Vy4ahrtis as stated above knows Brahman 
fully as qualified by the attributes to be mentioned. 
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The repetition is not for praising the Vyāhrtis, but to emphasise 
that each Vyahrti must be meditated upon in its four aspects in the 
proper sequence so that the entire meditation may comprehend the 
supreme Spirit (Purusa) in its sixteen phases. The sixteen divisions of 
the Vy4hrtis correspond to the Sodesakala Puruga mentioned, for ins- 
iance, in the Pragne Upanisad (VI, 5). 


[ 106 } 


wa aq a gaaat Eged | 
RAMA GATA ASIA N 


Since it has already been stated (that the fourth 
Vyährti is Brahman, why is it again said: “He knows 
Brahman’’? It is not a fault as it is intended to convey 
what is to be said in the next section. 


The objection is that Brahman has already been known, for it was 
stated earlier that Maha is Brahman. If so, there is no need to declare 
again that he knows Brahman (sa veda brahma) as if Brahman were un- 
known earlier. 


[ 107] 
a a sakal RANINEN | 
aeqaraaea a aa gaa: I 


The repetition “He knows” is to show that the object 
to be described in the following section as “He who is 
within the heart,” etc., must be meditated upon here it- 
self. 


Though Brahman was known as identified with the Vyāhrti called 
Maha, its distinctive feature of its being knowable within the heart, 
etc., which will be stated in the sequel is yet unknown. It is with a 
view to mention this and other features to be stated in the next’ anuvaka 
that the Upanişad assumes as though Brahman is unknown and says 
that he knows Brahman who knows it as stated in the sequel. 
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[ 108 ] 
URAFTAATHS FACAGABA: I 
For this reason, both the sections constitute one sub- 
ject matter. 


This section and the one that follows deal with one and the same 
mediiation. 


109] 
RP IA SIRA FATA | 
qeata TeAagMea: N 
To this persen who meditates, the worlds, the gods, 


etc., bring enjoyment according to their respective poweis, 
This is the fruit which accrues to one who meditates. 


The fifth anuvāka of the Upanisad is covered by verses (92) to (109). 
[110] 


Ret enga aa AAN SEAR | 
EIRE aa ww: ARA IAA I 


It has been said that the three Vyahrtis are the limb 
of Brahman. With a view to establish its location, etc., 
what follows in the context is said. 


The sixth anuväka of the Upanisad covered by verses (110) to 
(126) deals with the location of Brahman, the attributes with which 
it is directly realized when it is meditated upon as located in the cavity 
of the heart (Ardaya@k@sa), and the way to its realization as the Self of 
all. 


city 
@ a: Wales: madan a az | 
SETA SUI BANA GARA N 
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Brahman who has been described (earlier) as what is 
remote is (now) shown to be the immediate one. See the 
Self through the Self in the space within the beart. 


[112] 
qaant & niae woe aAA | 
SBMA TA al JATA VAT N 
aaa ga sal aAA Zeca | 


The heart, indeed, is said to be a piece of flesh in the 
shape of a lotus. In the space at the cenire of the heart 
which is always the abode of the intellect, there dwells 
the person who is manomaya to be cognized directly. 


[ 113-114 4 
amiga ad | 


add Aaa ARIA SAA: | 
ag agha pA: ta: I 
The Self is cognized directly only in the mind like 
Rahu in the moon. Or, since it knows (the.objects) through 
the mind, it is, therefore, manomeaya, Or, since it identifies 
itself with the mind, or since it is indicated by the mind, 
it is said to be manomaya. 
Different reasons are given to show why the Self is said to be 


manomaya. Manomayah means manahpradhanah. 


[115] 
SAAS eRe sataea | 
AASA JAA BRAT Il 


The Self is immortal. It is said to be effulgent. This 
Person who is effulgent must be meditated upon. The 
path for attaining it afterwards is stated. 
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The word atha (afte: wards) here means after death, i.e., after the 
cessation of pra@rabdha-karma. 
[ 116-117 ] 
$ 
geiran MEAR GIA gaa | 
S 

m ASK RAAT i 
aaga Hs FiawoweawgE: ; 

= X x 2z Eo 

VR JAJA Tae TAL TA |! 

It should be known that a nerve called susumnd which 
goes upwards frum above the heart is the path te the 
attainment of (the lower) Brahman. By means of the 
recaka allowing the uddna to go upward through the nerve 
which runs piercing the piece of flesh which hangs down 
in the throat Jike a teat with its face turned downward, 


and passing through the middle part of the two palates, 
the meditator has to reach Brahman. 


According to Anandagiri, the word indra here means the lower 
Brahman (afarabrahma). The word vidvān is used in the sense of medi- 


tator (upasaka). 
[ 118-120 ] 

aa Teas AARE Aaa Baad | 
fara fread g fafa” i 
Bada sear at asfaasia | 
aed gaia wie afafaste i 
Rampas ARBANA | 
ag gaai Raa maraa | 


The passing by that path and breaking open the two 
portions of the skull, he reaches the top of the head where 
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the rcots of the hair divide. He attains Fire which is a 
ferm of the Vydhrti called Bhih. Then through the second 
Vedhrtt hc abides in Air. In the same way he remains in 
the Sun, the lord of the worid, which is a form of the 
Vodhrtt called Suvah. Thus having remained in the limbs, 
he then remains in the Seif which is the wholc in the form 
of (the fourth Vydkrti cailed) Maha. Remaining thus, he 
attains sovereignty. 

Agni, Vayu, etc., stand for the presiding deities. The meditator 
pervades the world through his identity with Agni, Vd@yu, and others, 
which arc the forms of the Vy4nrtis. 


[121] 
ami uaa ae ast a: aAa g | 
a au aa way emag FAA N 


Here (in the world), he who has none else as his king 
and who is himself the king is the sovereign. And his status 
here is described as sovereignty. 


[ 122 ] 
aA taansa aaah | 
aime Amda: ee aa dara: | 
TA VICKS faq aAA N 


The meditator attains sovereignty over the mind, 
speech, and sight, and also over ear and intellect. There 
is no doubt about this. This divine fruit will accrue 
from the aforesaid meditation. 


Before he resorted to this meditation, he was the lord of the mind, 
speech, and other senses of an individual organism. When as a result 
of the meditation enjoined here he attains to the state of the Viraj and 
Becomes all-pervasive, the self of all, he becomes the lord of the mind, 
speech, etc., of all beings. , 
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[123] 


AMAA VIA CIFARA | 
SAAS Re ERSTA N 


In order to state the nature of Braliman in the torm 
of the Vyéhrti with a view to enjoin meditation thereof, 
the subsequent portion is now begun. 


[i24] 


faatettiqaa feraeaaa a | 
gagdamasa JAAA AAI 


This Brahman has space as its body or has a body 
similar to space. Since it is in the form of the three worlds, 
it has the gross and the subtle as its forms. 


Brahman that is being discussed here in the context of meditation 
has a bedy which is similar to @k@sa. Like @ka@sa which is subtle and 
ali-pervasive, the body of Brahman is subtle and all-pervasive. 


The universe consists of five elements of which fire, water, and 
earth are gross (miirtam or sat) and the remaining two, viz., space and 
air, are subtle (amiirtam or tyat). The word satyam refers to both the 
forms, the gross and the subtle, sat and tyat (sacca tyacceti satyam). 
Though forms are attributed to Brahman, it is really formless. The 
two forms of the universe, mirta and amirta, or sat and tyat, are 
superimposed on Brahman which is the essence (svaripa) of all. 


See the Brhadāranyaka Upanişad, Il, iii, 2, for an account of the 
two forms of Brahman. In the course of his commentary on this 
text Sankara says: ‘Brahman or the supreme Self has but two forms, 
through the superimposition of which by ignorance the formless 
supreme Brahman is defined or made conceivable.” 
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[125] 


gaara aa arate F | 
rea aeaHy ARIAT I 


And also this Brahman has its disport in the senses and 
has a mind which produces happiness alone. It is fully 
enriched with peace. It is the immortal, the supreme. 


The expression indriya-dramanam may be explained in two ways: 
Brahman has his pleasure-ground or pastime in the senses, or the senses 
have their delight in Brahman. 


[126] 


TARNA ZAN, | 
TERRA AMAA A ANAATTEIA Il 


The preceptor Mahacamasya told the disciple: “O 
Prācīnayogya, meditate on this Brahman in the manner 
explained above.” 


The word pracinayoga means a person who has made himself 
eligible for meditation after removing his sins by the observance of 
nitya and naimittika karma ( pracinaih nityanaimittika-karmabhih durita- 
ksaye satyupaisanayam yogyai). 


[127] 
TEEARMRT ÅSANE | 
sarraa] AAAA N 


Again, another meditation of that Brahman (i.e., 
Hiranyagarbha) in the form of Pankta for obtaining unli- 
mited fruit is now explained in the text beginning with 
«The earth,” etc. 
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Verses (127) to (134) cover the seventh anuvika of the Upanisad. 


In the previous anuvaka meditation on Brahman in the form of 
Hiranyagarbha who is said to be manomaya, etc., was taught. Sucha 
meditation on Brahman who is endowed with qualities not perceivable 
by the eye is fit for those aspirants who are second-rate or middling 
(madhyama), The Upanisad now proceeds to ieach in the seventh 
anuvaka meditation on the same Airanyagarbha as endowed with quali- 
ties perceptible to the eye with a view to help aspirants who are inferior 
(mandamatinim upakariya). 


[128] 
qada aei SAER NA | 
aq: FA AJ eR ast gA a: N 


Since the world has been originated by five factors, 
Hiranyagarbha is, therefore, Pankta. Since śruti says that 
a sacrifice isa Pāãñkta, it (i.e., Hiranyagarbha) is thus a 
sacrifice. 


The world is created out of the five elements of matter such as_ 
akagsa, and so it is a Pankta or a five-membered group. Hiranyagarbha. 
or the World-soul ( jagad@tmZ) who is the essence of the world, who is 
the cause of the world, may be regarded as a Pa@nkta, because the 
effect is non-different from the cause (hirya-ha@ranayorabheda). A 
sacrifice is performed with five factors, viz., the sacrificer, his wife, his 
son, divine wealth, and human wealth, and so it is a Pénkta. The 
Brhadaranyaka (I, iv, 17) says that sacrifice has five factors. Hence, 
Hiranyagarbha may also be regarded as a sacrifice (_yajiia). 


[129] 
aga Randa JAFINMARTÀ | 
demake INÄ RI aR N 


Through the sacrifice thus effected in meditation, the 
meditator attains to the state of Prajāpati who is the self 
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of the three worlds. So in order to show that the uni- 
verse consists of the five-membered groups of objects, the 
subsequent fruti text is commenced. 


{ 130 J 


ned AENEA UARIIS SATA i 
aad ASES AUENA: I 


The five-membered group of worlds has direction at 
the end, and ihat of the deities has the stars at the end. 
The five-membered group ef elements lias the Self at the 
end. Because of the context, the word dtmaé means Vird). 


Three groups, each of which cousists of five objects, are mentioned 
here. The first is fokapankta which consists of the earth, sky, heaven, 
the primary quarters, and the intermediate quarters. In this five- 
membered group of worlds. ‘‘direction”’ (i.e., the intermediate quarters) 
comes as the last member. Devapankta is a group of five deities, viz., 
fire, air, the sun, the moon, and the stars. In this group we have 
“stars” at the end. The third group is bhutapankta consisting of water, 
herbs, trees, space, and the Self. In this group of five, ‘‘self’’ comes.at 
the end. Since the context is about the elements, the word inā must 
be understood as the cosmic gross body of Viraj. 


[ 131 ] 
TISATATLAATA BUSTA: | 
anA RSNA: FT II 
The expression adhibhittam is used to imply the group 
of five deities and the group of five worlds as well. Then 


in the subsequent portion we shall explain (the three 
groups of five each) with regard to the self. - 


The three groups of five each mentioned earlier relate to external 
things comprehended by the notion ‘‘this’’ (idam). The three groups 
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of five objects beginning with prana mentioned in the next verse are 
internal ; and they are comprehcnded by the notion “I”? (aham} ‘They 
relate to the aggregate of the physica! body and the senses popularly 
known as the self, aud hence the expression adhyātman. 


[ 132 } 
; ; a $ 
agaga aard aTeaoakes ai | 
` 
aR TgneEsy Aada N 
The group of five vital airs has samdna at the end. 
Likewise, the group of five sense-organs has the sense of 
touch at the end. And tke group of five material consti- 


tuents of the body has skin at the beginning. This much 
(as stated) 1s said to be the universe. 

The three groups of five objects each, which are internal, are 
(1) vdyupankta consisting of prina, vyāna, apina, udina and samana; 
(2) indriyapankta consisting of the eye, the ear, the mind, speech and 
à touch, and (3) dhatupankta consisting of skin, flesh, muscles, bones and 
“marrow. 


The three fivefold groups of externa! things and the three fivefold 
groups of internal things constitute the entire universe. 


[ 133 ] 
qem sorai ceara: | 
qeri a gaa maa A g N 


Intuiting that the whole. universe consists of five- 
membered groups of objects. the sage said that this (uni- 
verse) from Brahmā down to the plant is Paénkta and noth- 
ing else. 


[134] 
ALAM MEFA QECNMAFAPRNT | 
AARAA MERARI: I 
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Because of the similarity in number, by the groups of 
five objects in respect of the seif, the meditator streng- 
thens the entire external groups of five objects as identi- 
cal. 

The genera! rule of meditation is that the lower or the inferior 
object must be ineditated upon as the higher or the superior. Tn the 
Vyahrtyupisand, what is lower, viz., the Vydhrti called Maha must be 
meditated upon as the higher, viz., Brahman. Likewise, the three 
grcups of five objects coming under adhyatma must be meditated upon 
as the three groups of five coming under adhibhiita; that is, the lower 
individual factors must be looked upon as identical with the higher 
cosmic factors. 


[135] 
adnan saad \ 
SUGARS AMZARN: MAA gat: n 


Meditation on Pranava which forms part of all medi- 
tations is now explained, since it is the means for the 
attainment of the two forms of Brahman. 


Verses (135) to (142) cover the eighth anuvāku of the Upanisad 
which teaches meditation on Pranava or Om. The latter must be 
meditated upon as para as well as apara Brahman. A person who 
meditates on Om attains Brahman, fara or apara, in accordance with 
the kind of meditation he does. 


Pranava forms part of all rites and meditations enjoined by 
Scripture. Scripture-ordained actions are commenced by uttering the 
syllable Om. The Gītā (XVII, 24) says: “So with the utterance of Om 
are the acts of sacrifice, gift, and austerity, as enjoined in Scripture, 
always begun by the students of Brahman {(i.e., the Veda)” Since Om 
has been accepted with faith, any instruction on Brahman which is not 
associated with it is not readily accepted by the intellect. Hence 
meditation on Pranava as Brahman, the higher as well as the lower; 
and this meditation is for the benefit of the highest class of spiritual 
aspirants (uttamZdhikarin). , 
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[136 1 
GRA FAM BANA a À | 
asada aa Taare | 


Since itis enjoined as the support (symbol) of the 
higher and the lower Brahman (in other places), it alone 
is enjoined here. 


The Prana Upan’sad (V, 2) says: “That which is the sound Om, 
O Satyakama, is verily the higher and the lower Brahman. Therefore, 
with this support alone does the wise man reach the one or the other.” 


[ 137] 
AAAren waa aa | 
grade aa at aegtsaaaa i 


The sound Om has always to be held in mind as 
Brahman. The subsequent passage is commenced for 
praising it. 

The Upanisad speaks of Om as what is to be meditated upon when 


it says omitt brahma. It praises it in the sequel when it says that 
Om is, verily, a word of concurrence (omiti etat anukrtih), etc. 


[138] 
aaa aegAA aAA asad | 
aiea aaa a fad N 


It is proper to say that all is Om, since Sruti says ‘‘As 
all leaves are held together by a stalk,” and also because 
without the name the nameable does not exist. 


The text quoted in the verse is from the Chandogya, II, xxiii, 3. 
Scripture declares that the syllable Om pervades all speech; and all that 
is nameable (abhidheya) is dependent on the name (abhidh@na) or the 
sound (sabda) which is the underlying principle. Hence Om is all this. 
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[ 139 
agyag Raga Baa | 
WMATA FI sstaaea a il 


The word cuukrtih means compliance. In this sense 
Om is used everywherc. Since by giving the direction, 
“O Agnidhra, make (the gods) hear,” they make them 
recite, (Om is compliance). 

The expression O sr@vaya contains the direction. The priests who 
perform the acts eujoined in the Yajur-veda give the direction to the 
Agnidhra: “O Agnidhra, make it known to the gods that an oblation 
is ready to be offered.” By giving this direction, they inake them 
recite the mantra. 


[ 140 ] 
sae aama Aa afc | 


Vaan AAAA It 


By uttering Om, the Brahma gives his assent to the 
Rivik (to begin action). A Braéhmana, when about to recite 
the Veda, begins by uttering Om. . 


The priest whe is well-versed in the Vedas and who supervises the 
rite is called Brahma. The Rtvik is a performing-priest. 


[ 141-142 ] 
sama sae a a anaana N 
TUT A HAAG a TAS WIAA | 
imal a arte sama alae N 


(Thus uttering Om) with the resolve ‘May I acquire 
Brahman (i.e., the Veda),’’ he attains the Veda. Or, the 
word brahma means the supreme Self. Thus uttering Om 
(with the resolve ‘‘May I attain the supreme Self’’) he 
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does attain it without any doubt. Hence, meditation on 
Om as Brahman. 

The word brahma is first of all used in the sense of thc Veda 
and then in the sense of the supreme Self. 

The main idea which is sought to be conveyed here is that all 
activities which are undertaken with the utterance of Om become 


fruitful; and so one should meditate on Om as Brahman. 
[143 J 
INFANAN AREAS AAA | 
AHA FHOUENCT MFAT SUE il 


Since the fruit of sovereignty can be attained by the 
meditation alone as stated above, one may think that rites 
are futile. In order to show their usefulness, the next 
section is commenced. 


The ‘ninth anuvāka of the Upanigad is covered by verses (143) to 
(150). It gives an account of the duties of the meditator (up@saka). 
The latter who acts on the notion of duality (dvaita-bhava) thinks that 
he is the agent, that there is an end tobe attained by him, anc that 
there is a means thereto. Such a person has to perform the rites 
enjoined by Scripture. He should not neglect them thinking that the 
fruit of sovereignty could be attained through the upāsanā itself. 
Obstructed by the sin whose existence is indicated by the neglect of 
the Scripture-ordained duties, the up%san@ cannot produce the desired 
result. Hence the utility of rites enjoined by Scripture. While 
upasana may be combined with karma, itis not so in the case of 
knowledge (jana). 


[144] 
AAMT TA TA ALATA | 
AUNTS AMARAAAA: AAG AAN | 
Aaaah saraswat 
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Svddhydya means the study of the Veda. And the 
other word (viz., pravacana) means the teaching of it. And 
also ithe fires have to be consecrated and lighted up as 
taught in Scripture for attaining the good. The agnthotra 
sacrifice is also to be performed. The worship cf the 
guests has to be done. 

The meanings of the words rta and satya have already been 
explained in verses (46) and (47). 

Adhyayana is not the biind recitation uf the Veda; but it is the 
study of the Veda knowing is meaning. 

The offering cf oblation in the consecrated fires is conducive to 
the attainment of the good, viz., Brahman-knowledge through 
purification of the mind (ciitasuddhi). 

[ 145 ] 
qa GAA AGT TATA I 


Likewise, ma@nusam which means social duty (such as 
conducting marriage) has undoubtedly to be discharged. 


[ 146 ] 
SAA FAST Seay THAT | 
Rad gave IMARA ara i 


And good progeny should be begotten. Procreation 
hasto be done by sexual enjoyment in proper season. 
Prajātih here must be understood as the entering of the 
son (into the householder’s order). 


[ 147] 
SFA sy Ha wa IAAT: | 
erama dat AAFS AER: II 


Thestudy and the teaching of the Veda should bo done 
with effort even by one who is engaged in all these duties. 
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The mentioning of these two in each case is to convey this 
idea. 
[148 ] 
© ° ans 
agate waa erada fat aa: | 
`a ES 
aM TAA THIA TATA N 
Since the comprehension of the meaning of the Veda 
is not possible without the study of it, and since (the 
increase of) dharma is not possible without the teaching of 
the Veda, the two are mentioned in every case. 
[ 149-150 ] 
aada g acai aaa at i 
apa gaan AAN g il 
Se 
gasa aaa: Fås g AZAT: | 
DIN à 
JESUA FAA PANA: I 
aaa ga À a g aN Fe: N 


The sage RathTiara whose speech consists of truth has 
said that truth alone must be uttered. Purusista’s son who 
practised great austerity said that austerity alone must be 
practised. The son of Mudgala declared that the study 
and the teaching of the Veda alone must be done taking 
proper effort by all eligible persons, for they alone consti- 
tute austerity. 


The purpose of stating the views of the different sages is to 
emphasize the importance of adhyayanaiand pravacana and to inspire 
special regard for them. 


[151] 
aaa faa: ad aaea Ra | 
galeart a-at faafete aat fa: N 
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The subsequent section beginning with “I am the 
mover of the tree” is meant for recitation. From that 
(recitation) arises, indeed, purification of the mind. 


The tenth anuvīka of the Upunizad covered by verses (15!) to (160) 
gives us the mantra for recitation (japa). Recitatiou of the mantra ieads 
to purification of the mind which is necessary for the attainment of 
knowledge. 


[ 152 ] 
Rasad aaa AA | 
HAFAN ARERR: N 


Because of the reason that there arises the right know- 
ledge in one whose mind is pure, the mantra portion of the 
Veda that comes next is begun. 


: [ 153 ] 
sRakieaneae fart aia: aar | 
aa Gea Ra SARKARA I 


I am‘always the creator of this tree of samsdra, ot this 
entire world which is subject to uprooting. 


The word “I” (aham) here refers to the sage Triganku, who realized 
Brahman, who becaine Brahman. 


[ 154-155 J 
af: eR Sat FR iA | 
Sea aeRO wel wears: I 


Te aise waged AAAA i 


My fame is high like the top of a mountain. The word 
urdhvam means the cause, viz., Brahman; and it is pavitram 
(i.e, purifying) since it destroys the transmigratory 
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existence. I who am of this nature of Brahman become 
the pure supreme Brahman, the primal cause. 


The word ŭrdhva literally means high or above. Here it refers to 
Brahman which is the cause of the world, which transcends the world 
of plurality, which is not touched by transmigration (samsarasprs tam). 
Brahman is the purifier, because it destroys the transmigratory existence 
through ekkandakdravrtti-jrana generated by the fruit text. When 
the jiva is purified through ihe knowledge conveyed by the mahāvākye, 
ii becomes Brahman, the puie one, the primal source of substratum. 


[ 156 } 


asaafaa aa agda RIR | 
BATRA HA FSM GAT N 


The word vdjam means food. Like the immortal Self 
in the sun which is possessed of that (nectar-food), I 
always remain svamrtam, that is, the supreme Brahman 
in the intellect. 


Many Sruti texts point out that the pure, immortal principle called 
the Self (Ztmatattvam) which is in the jiva is the same as that which 
is in the sun. See, for instance, the Taittiviya text (II, viii, 5) which 
says: “He that is here in the human person, and He that is there in 
the sun, are one.” In'the third chapter of the Chandogya Upanisad it 
has been said that the solar sphere is sweet-honey, and that in its 
several compartments, eastern, western, etc., there are stored up 
immortal essences of red, white, and other colours, constituting the 
fruits of works, and that Vasus and other gods live upon these immor- 
tal food (karmaphalarupam vasviidi:devabhog yam-amrtamannam). 


[ 157] 


zeo satiate AATA | 
gada GG MIATAASIA I 
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Dravinam, it is said, means wealth. But it means here 
the knowledge cf the Self. It is savarcasam which means 
etfulgent; it gives the immortal fruit of liberation. 


Wealth is of two kinds, human and divine. While gold, jewel, 
etc., constitute human wealth, Brahman-knowledge is divine wealth. 
Brahman-knowledge is effulgent inasmuch as it reveals the reality of 
the Self (@tmatattva-prakasakatvat). 


{ 158 ] 
PS Re . m~ 
seasea Raga | 
e 4 iS 
ARSHAMLTS DG AsIII 
I am immortal, because I am free from decay. This 
statement, after the attainment of Brahman-realization, 


by Trisanku who became Brahman is, indeed, the expre- 
ssion of the supreme saintly vision. 


The entire mantra here is the statement of the sage Triganku after 
his attainment of Brahman-realization. It is an expression of the 
fact that Triganku, like Vamadeva, has attained the summum bonum. 
It shows what constitutes Self-realization. 


[159] 

qasa TE AAAA aa | 
gga: TaTTAISSTaTATEa: 1 
Asap SHARIA Saas N 


The recitation of this sacred mantra is the most ex- 
cellent means to the rise of Brahman-knowledge. Hence, 
a person who seeks liberation should recite it by remain- 
ing pure and witha concentrated mind. This idea (viz., 
that this mantra is for recitation) is arrived at, since it is 
stated in the context of karma. 
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The carlier and the subsequent sections deal with karma. The 
present section, too, deals with karma in the form of recitation (japa), 
for it contains the mantra which is iniended for recitation. 


[ 160 } 
aoe A N c 
agaaa aay ENG | 
aa Sita sania Aaga 


The intuitive knowledge of the real which leads to 
liberation dawns upon the spiritual aspirant who performs 
the rites as enjoined in Sruti and smrti texts for the sake of 
the Lord. 


It should not.be thought that the recitation of the mantra alone 
leads te Brahman-knowledge. All Scripture-ordained duties which are 
performed for the sake of [svara as an offering to Him and not 
for the sake of any immediate fruit are conducive to the attainment of 
Brahman-knowledge through citta-suddhz. 


[161 ] 
ane Raa: WaKAMANaIT | 
adams saan R N 


The commencement of the Sruti text “Having taught 
the Vedas” is to show that Scripture-enjoined rites have 
to be performed before the rise of Self-knowledge. Indeed, 
Sruti itself, as well as (smrti), instructs it. 


The purport of the eleventh anuvāka is to show that obligatory and 
occasional rites must be performed before the origination of Brahman- 
knowledge inasmuch as they are conducive to it. There is, for instance, 
the Brhadaranyaka text (IV, iv, 22) which says: “The Brahmanas seek 
to know it through the study of the Vedas, sacrifices, charity...” In 
the ninth anuvake it was pointed out that Scripture-enjoined rites are 
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useful for the attainment of Brahman-knowledge. The exhortation 
contained in this section is intended to show that the performance of 
Scripture-enjoined rites is obligatory. 


There are two aspects in respect of the injunction which enjoins 
the performance of rites. One is that obligatory and occasional rites 
have to be performed (avasyambhGvena kartavyini). The other aspect 
emphasizes that they have to be performcd only prior to the origination 
of Brahman-knowlcdge (¢iirvameva kartavyGni). 


Verses (161) to (183) deal with the eleventh anuvaka. 


Aaaa sac gaan | 
Tea sath qaqa N 


The rites which will be stated here have to be done by 
the spiritual aspirant for the sake of the origination of 
knowledge till Self-knowledge is attained. 


[ 163 ] 


MAGA FOTIA: | 
aa: fader AAA eas I 


Since after the rise of Self-knowledge the end sought 
after (viz., liberation) is achieved, and since liberation is 
eternal, the ritual-section is futile. 


Karma is a remote means to the attainment of Brahman-know- 
ledge. The performance of karma leads to purification of the mind; 
and the latter is necessary for the rise of Brahman-knowledge. The 
attainment of Brahman-knowledge itself is liberation which is the 
supreme end sought after by the spiritual aspirant. There is, therefore, 
no need for karma after the rise of Brahman-knowledge. 
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[ 164 ] 
aaae FA PA BAHT: | 
gma Taagraifeaaata g sfc i 


Hence, Sruti, indeed, says that, only prior to Brahman- 
knowledge, karma must be performed by spiritual aspirants 
for the sake of purification of the inind. 


[1657 

o c á 
amgaang ag sala: l 
Radea: aaa: N 


Earlier $ruti spoke about réa, etc., in order tc remove 
the notion of futility {about them). Here they are statcd 
with a view to show that they have to bedone by one who 
seeks the rise of Self-knowledge. 


[ 166 ] 


aang Afas Agna | 
ad aame maaga & N 


After teaching.the entire Veda to the disciple with 
solicitude, the most eminent teacher instructs him, indeed, . 
thus: ‘Speak the truth.” 


[ 167] 
ange age Reep RaR | 
aia: AIRAA ASAA II 


The wise who know the entire dharma lay down that 
truth-speaking consists in uttering a sentence as it is known, 
without a motive to do injury and without hypocrisy. 
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[168 | 
afidiaastd aiaga: | 
JAR Fi PAREAN waar | 


The wise say that dharma consists in the practice of 
agnihotra, etc. In the same way, do not be indifferent 
towards the study of the Veda at any time. 


The instruction contained in the two sentences ‘Speak the truth,” 
and ‘‘Practise dharma,” is so comprehensive as to include a!l duties 
enjoined in gruti and smrti. 


[ 169] 
aameRai aena qk | 
axa anikamee ar aed: qaaealaa il 


Then, having given the teacher the offering, which he 
desires reasonably, and having secured a wife, do not 
break the line of progeny. 


[ 170] 
Beara fea a a awqa | 
sae sera aaa gaa: 1 


_ Once again Sruti speaks of truth-speaking with a view 
to teach that one should never tell a lie, however small, 
even in forgetfulness. 


[171] 
ad dala ga ofreeRoa | 
EY TU Fe: CANTATA, N 
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The remaining ones, too, have to be understood in the 
same way. The subsequent portion whose meaning is clear 
can be understood by itself, for it states wnat is well-known. 


Explanation for what is stated subsequently beginning from 
“There should be no deviation from dharma” till “Lét your guest be a 
god unto you”’ is not given as it is well-known. 


f 172 ] 


THA Hal: Herat g | 
aaa Rada aa sala aca: N 
Other actions besides those mentioned above which 


are practised by the wise and which do not involve any 
suspicion of evil have to be performed by you with effort. 


[173 ] 
anaga uaaa | 
aaa a eae paoe JAA | 


Those actions which are blameworthy and which are 
open to the suspicion of evil, though practised by the wise, 
should never be done. 


[174] 


ainaka Rean a | 
aad salt a AAA AA N 


Our actions which are not opposed to Srutz and smrii 
and which do not conflict with the practice of the wise 
at any time should always be followed. 

35 
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[175 j 
TAM TAM Fey: Hata: wraatea: | 
aaa Baad FE | 
By the offering of a seat you must remove the fatigue 


of those Brahmanas who are well-versed in Scripture and 
who are superior to us. 


[176] 
amaeana A ae AraArKaT j 
ISAS AE TAIT I 


Or, in their discourses, you should not speak anything 
in haste. Grasping the essence of what they say, you should 
never thwart them, if ever you have the ability to do so. 


[ 177-178 ] 
ea FE WASIAACMISAae I 


sift g ta ait aa fear | 
feat aaa ga GAAR aaa a N 


With reverence alone, indeed, should be given (what- 
ever is to be given) even to undeserving persons. It should 
be given according to one’s prosperity. And also, it should 
be given always with modesty. It should be given with 
fear, and also with friendliness. 


It is said in the Gita (XVII, 28): ‘‘Whatever is sacrificed, given, 
or done, and whatever austerity is practised, without reverence 
(agraddhayd), it is called asat, O Partha; it is naught here or hereafter.” 
Gifts should be given with faith, according to one’s means, with 
modesty, with fear of the ruler or the public, and with friendliness in 
occasions like marriage. 
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[ 179-180 ] 


ud AgdMA Dag FAG | 
ad ar RRRA erieaarat afer 
akaa at at foi è gga: N 


arq sama RA: pA: | 
aar à aa ada adara ada ai 


If, while acting thus, therc should be doubt, owing to 
confusion of mind, with regard to the rites enjoined in Srutz 
‘ana smrti texts and also with regard to customary duties, 
you shouid behave in the same way alone in respect of 
these rites and duties as those Brdhmanas, who are able to 
discern the subtle points, who are independent and also 
well-versed, who are not cruel, who are free from passion, 
would act in such matters. 


Doubts are likely to arise with regard to the instruction of both 
Sruti and smrti. For example. one may entertain a doubt whether the 
offering of oblation should be made when the sun has risen or when it 
has not yet risen, for śruti says one thing in one place (i.e., udite juhott), 
and another thing in a different place (i.e., anudite juhoti). In cases of 
doubt such as this, one must act following the wise who happen to live 
there at that time, and who are really competent to decide as to the 


real meaning of the scriptural texts. 
[181 ] 
aa afgaglag aalnaineaa_ | 
aR Aiga sues: Gara a I 


In the same way, as to those who are suspected to be 
guilty of a blameworthy act, what has been stated above 
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must be done. Here Gdefah must be understood as 
injunction. The advice is to the son and others. 


The post-instruction given to the students by the preceptor begin- 
ning from satpam vada, dharmam cara, etc., is, indeed, an injunction, 
and so all the duties enjoined here nave to be dune. The advice or 
the instruction (upadesch) with which we are familiar in Itihdsa, etc., 


{such as the one given by Vy&sa to Suka) conveys the same idea which 
has been stated here. 


[ 182 ] 
gei aadal Adtafaae=aa | 
PUMA aa KAATAA: I 


The secret of all the Vedas is said to be Vedopanisad. 
This must be understood as the command of /$vara, the 
supreme Self. 


Satyam vada, etc., taught im fruti and smrti are enjoined by 
God and must be done. There is, forexample, the smrti text: "Sruti 
and smrti are my own command.”’ 


[ 183 J 
amaaa: aAa nan: | 
Saad HASTA VATA It 


Since this is so, this as stated above has to be meditated 
upon (as what is to be done) and (then) should be per- 
formed by the righteous with effort. 


[ 184-186 ] 


magra Raag: | 
JaA Basra anaes’ N 
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WEMA ACATAEG Kaa JÀ | 
cao: MaRi Ta N 


aag Waa FTA | 
Sea Fea amaa: fesrsaeala vu 


The peace-chant is uttered wiih a view to remove the 
ill-feeling which, in the mutual relation between the 
teacher and the pupil, may have arisen from unworthy 
act done unawares. (There should not be any ill-feeling 
between them, because) the knowledge imparted by the 
teacher is fruitfui wien the mind of the teacher is tran- 
quil, for he is not different from T§vare. Since Sruti says, 
“That has protected me,” the peace-chant which occurs 
again is intended for removing the future obstacles (in 
the way of Brahman-knowledge which is going to be 
taught); for Srut¢ (in the sequel) will teach the eternal 
identity of the Self with Brahman. 

in the first anuvaka of the Siksaval lī there is an invocation with 
a view to remove the obstacles in the way of the attainment of the 
lower knowledge (aparavidyā). In the beginning of the Brahmavalli 
(Chapter II) there is, again, invocation, viz., “May Mitra be propitious 
to us,” ctc., “May he protect us both together,” etc., with a view to 
remove the obstacles in the way of Brahman-knowledge (brahma-vidy@) 
which is going to be taught in the next chapter called the Brahmavalli. 


The disciple prays for, among other things, the absence of ill-feel- 
ing between him and the teacher. There may be occasion for disple- 
asure due to unwitiing lapses both on the part of the teacher and the 
disciple in their mutual relation. It is the ardent prayer of the disciple 
that there should not be any.occasion for displeasure or ill-feeling 
between them. 
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There is no need for an invocation at this stage with regard to the 
saguna-vidy@ which has been taught, for the latter has already produced 
its effects. This is obvious from the thanks-giving of the disciple as 
stated in the twelfth anuvaka of the Upanisad. The disciple says: 
“That has protected me. That has protected the teacher,” by way 
of expressing his gratitude to Mitra, Varuna, and other gods for remov- 
ing the obstacles in the way cf saguna-vidya. So the invocation at the 
commencement of the second chapter called the Brahmavalli is inteuded 
for removing tlie obstacles in the way of attaining nirguna-vidyā to be 
taught in the following two chapters. 


CHAPTER II 


BRAHMAVALLI 


[1] 
SMI JARE PARA EFRT | 
FAK REPI MAJATA Il 


Desire, etc., arise due to the ignorance of tbat Brah- 
man). By knowing that (Brahman) freedom from desire 
takes place. Hence the knowledge of the unity of Brah- 
man-Atman which destroys ignorance will be explained 
in the sequel. 

Saguna-vidy2 was the theme of the previous chapter. In this 
chapter as well as in the next one, nirguna-vidyā, i.e., the know- 
ledge of Brahman which is free from attributes and distinctions created 
by limiting adjuncts will be explained. 


[2] 
amaA RR IA NEA | 
ARR TARAS UER I 


Salutation to Brahman, the eternal consciousness, 
which is present in the manifold things, which is not 
known, which is the innermost Being, which is one and 
immutable, and which is neither to be secured nor avoided. 


Suregvara offers salutation to the non-dual Brahman-Atman 
with devotion and faith. 

Brahman, the ultimate reality, is all-pervasive. It is not known 
through the ordinary means of knowledge like perception, inference, 
etc. There is the Taittiriya text (II, ix, 1) which says: “That from 
which all speech along with the mind turns away, not having reached 
it.” The Chāndogya (VI, ii, 1) says that Being is ‘‘one only, without a 
second.” The Suet@svatara Upanişad (VI, 19) speaks of it as that which 
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is “without parts, without activity, tranquil.” Since it is ail-pervasive, 
it is not what is to be secured. Being one’s own Self, it cannot be given 
up. It is the eternal Witness-self of all. 


[3] 
= > c 
qazgaeaag aaee PAR: | 
disaandia Very g N 
Meditations on the samhitd, etc., explained in the 
beginning are not opposed to rites. They are, indeed, for 
attaining prosperity. 
In the previous chapter, meditations on the samhitā, etc., were 
dealt with. These meditations are couducive to the attainment of 
prosperity (abhyudaya) alone; they cannot lead to liberation (moksa). 


Hence the cc1amencement of this chapter which instructs on the know- 
ledge of Brahman that leads to liberaticn. 


L4) 
a ÀMAZISFARFIAPA RIAA: | 
aaa ateraita Aara ti 


By the support of the combination of karma and 
upāsanā, the removal of ignorance which is the seed of all 
evil cannot take place, since it (i e., ignorance) is the cause 
of desire and action. 

It may be argued that, though meditations by themselves cannot 
lead to liberation, they can be the means to liberation in combination 
with rites. But this argument is not tenable. Avidyd is the cause of 
desire (Kama) and action (karma), and so there is no conflict between 
avidya and karma. In other words, avidyā cannot be removed by 
combining karma and upasing@. Knowledge alone which is opposed to 
it can remove it. 


[5] 
THATS AJRIT | 


FATA TqTIIAG I 
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Hence for the sake of completely destroying the root 
cause of bondage, the knowledge which brings out the 
true nature of the existent Self is now well explained. 


[S] 
FAENAISARYS FERU: JAA | 
Reagge Raa tt 


A person whe has become pure in mind by the per- 
formance of obligatory rites, etc., and who is free from 
attachment to the fruits which have accrued in the waking 
experience, in the sarne way as oneis free from attachment 
to the son, etc., seen in dream, (is eligible for knowledge). 


A sannyāsin who has a pure mind, who is free from attachment, 
and who has rcnounced all rites is eligible for the pursuit of Brahman- 
knowledge. 


[7] 
TAMAR AARAA TREH | 
qaaa Aga feat AREA N 


Knowing through perception, Scripture, and infer- 
ence that whatever fruit is obtained through karmais, in- 
deed, perishable, a person becomes free from attachment 
to it, as (he is free from attachment) to hell. 


The knowledge that whatever is produced by karma is perishable 
helps a person who has a pure mind to be non-attached. This know- 
ledge may be obtained through perception ( pratyakşa), for we see very 
often in our experience that objects which are produced perish. It 
may be obtained through inference (anumāna} such as: “This object 
is perishable, for it is produced and whatever is produced is perishable.” 
It may also be obtained through Scripture (d@gama); consider, for ins- 
tance, the Mundaka text (I, ii, 12) which says: “Having scrutinised the 
worlds won by works, let a Brākmanņa arrive at non-attachment.” 
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[8] 
~ ə as q : 
FATA ARREA 
+ SVA 4 
qaga qanana & aaa: N 
That (state of liberation) which is devoid of all blemi- 
shes and which remeves al! desires appears to be unattain- 
ed only due to ignorance, for it (i.e., ignorance) is, indeed, 
only in our experience. 

Liberation (mokga) is eternal, ever-existent. If one thinks that it 
is what is to be attained, it is on account of avidy% which conceals its 
true nature. Avidya which appears to be well-established in our 
experience is not really established by any pram@na. Though it is 
prasiddha, it is nui pramana-siddkz. And so it is removable by knowledge. 


[9] 
IAEI NAARAS A ERER | 
gaq saadaa: I 


Since knowledge, but not action, is competent to 
destroy ignorance which makes it (i.e., moksa) unattained, 
a person who has abandoned the means (viz., karma) 
mentioned above is eligible for Self-knowledge. 

Knowledge and ignorance are mutually repellent, but not action. 
and ignorance. Hence ignorance can be removed by knowledge, and 
not by action. <A sannydsin who has renounced all works and who has 
the fourfold means of eligibility (s@dhana-catustaya) is the right person 
to pursue Brahman-knowledge. 


[ 10-11 ] 
eat wa fe adi ate | 
- mada R gad BE NAFRA II 
AA TST aa Aa aly | 
aA aa a me ARa RaT N 
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Renunciation alone is, verily, the best cf all the means 
to libcration. -Only by a person who has renounced ali, 
that (Brahman) can be known. A person who renounces 
aitains the Self, the supreme abode. (Smrii says): 
““Renounce dharma as well as adharma, and likewise the true 
and the false.” In the same way, the Taitliriyd-Sruti also 
says: ‘‘Renunciaticn is Brahman.” 


The éruti text which is quoted here is fron the Aah@aaripana 
Upanisad, XXI, 2. 


[ 12] 
amar Sara fad et aaa | 
TRAPATT EINA Faq |! 


Hence, knowing that all works which are means lead 
to perishable results, a person, equipped with the renuncia- 
tion of works, seeks to attain Self-knowledge. 


[13] 
See Baader Feats | 
ea & a eaga leer FA N 


If origination, etc., are ever-existent (in liberation), of 
what use is action there? If they are never existent there, 
pray tell, what is the use of action in this regard? ` 


This verse brings out the futility of action in respect of liberation. 
The result of karma must be one of these four, viz., (1) origination, (2) 
attainment, (3) transformation, and (4) purification. If any one of 
these is ever-existent in liberation, karma is not required therefor. If, 
on the contrary, none of them is possible at any time in liberation, 
karma has to be ruled outas there is no scope for it in respect of 


liberation. 


284 TAITTIRIYOPANISAD-BHASYA-VARTIKA 
[14] 
JaA g ragi BATA | 
piada Aa Aa gA aar N 


But a thing which is capable of being produced, etc., 
ueeds only a cause (for its origination, etc.). For that 
alone, there is the need of action, in the same way as clay 
(needs aciion) for the production of a pot. 


[15] 
fat a a aa aa at feat | 
qa qaa faoa agaa A i 


That which never comes into existence like the sky- 
flower or that which is ever-existent like ether can never 
be produced by an act. 


[16] 
aaa a aena ean Reta | 
CSA A ATTRA Eta I 


Since the end is known, it isnot enjoined as what is te 
be achieved. The performance of a sacrifice, too, (is not 
enjoined), since it is painful. The means, indeed, is made 
known by (Scripture). 


The Mimarhsaka argues that the ritual section (karma-kanda) of 
the Veda has validity inasmuch as it enjoins the performance of karma. 
In the same way, the knowledge section (jwdna-kanda) has validity 
since it enjoins the practice of meditation. There is, for instance, the 
Brhada@ranyaka text (II, iv, 5): ‘‘The Self should be realized — should 
be heard of, reflected on, and meditated upon.” Ifso, it is wrong to 
say, the Mimdmsaka contends, that only a person who has renounced 
all works is eligible for Brahman-knowledge. 
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This argument is wrong. There is no scope for injunction even 
in the kerma-kinda. Yaga and svarga are related as means and end. 
What is it that is enjoined here? Is it the cnd or the means? It 
cannot be the end, for heaven which a person desires as an eud is 
already known to Lim without any injunction. Nor can it be the 
means, for thc performance of yāga is painful; it cannot be the case 
that Scripture which has man’s happiness in view compels him to do 
what ts painful. 

Scripture purports to reveal what is not known (ajfdtaj*apakam 
sāstram)}. That yāga is the means to svarga is not known by ys. The 
ritual section makes known to us that the cne is thc means to the 
other. In tle same way, the Upanisad makes known to us the non- 
difference of Brahman and Atman; here also therc is no scope for 
injunction. 


[17] 
fifagiee RR sage 44 | 
aaga: wma at gia a ale: N 


The declaration “Crave to know that (Brahman) 
well’? prompts (a person) towards Brahman-knowledge. 
And, the Sruti text “That from which...” states the defini- 
tion of Brahman which we desire to know. 


If there is no scope for injunction both in the rituai and know- 
ledge sections of the Veda, what is it that prompts a person to perform 
a certain action or to pursue knowledge? It is desire that provides the 
motivatory force in both the cases. A person who has the desire to 
know Brahman pursues Brahman-knowledge in the same way as one 
who has a desire for heaven performs the appropriate sacrifice. That 
is why the text which occurs in the sequel says: ‘‘Crave to know that 
(Brahman) well.” (Bhrguvalli, first anuv®ka) 


Brahman which is sought to be known may be defined by means 
of its accidental attributes (fatastha-laksana) and its esscntial nature 
(svaraipa-laksana). The śruti text (Bhrguvalli, first anuvāka) ‘That 
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from which al! beings are born......... { yato vi imini bhūtäni 
jayante) contains the twofold definition of Brahman. Creation, 
maintenance, and dissclution of world are the accidental attributes 
of Brahman, while existence, consciousness, and bliss constitute its 
essential nature. The word yatah in the text mentioned above is 
interpreted as containing the svaripa-iaksana of Brahman. 


[ 18] 
PRAIA JAAS: | 
araa aa AAAA N 


The means of knowing Brahman consists, indeed, in 
abandoning one after another (the different sheains such as 
the annamayakośa), in rejecting the instruments of action, 
etc., and in passing through the sheaths inside. 


One must give up action, the instruments of action, etc., which 
involve duality, and proceed inward to the Self by rejecting annamaya- 
kosa, pranamaya-koga, etc., as not-Self. 


[19] 
aRAgAA dat aaplerarne | 
aaraReasad Take: Tata I 


The fruit is conceived by the person, who longs for it 
due’ to the desire caused by ignorance, (as something 
limited and as what is yet to be attained). Its restatement 
(by the Srutz text) is to make him pursue (knowledge) for 
attaining the unlimited fruit. 


This verse explains why the éruti text brahmavid Gpnoti param 
even at the outset refers to the fruit which accrues to the knower of 
Brahman. 


There are nine anuvakas in the Brahmavalli. A detailed explana- 
tion of the first anuvaka starts from this verse onwards till verse (256). 
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[20] 
ad: ama palaan & 
aA a amaaa: AA N 


Since the rites mentioned earlier (in the ritual section) 
yield, indeed, to the doer a fruit which is not-Self, a person 
(who desires liberation) dces not, therefore. proceed in a 
different way. 


The performance of karma as taught in the ritual secticn leads to 
a fruit such as heaven which is diferent from the Self and which is 
perishable. Liberation is not what is to be accomplished through 
karina. A seeker after liberation will not proceed in the direction of 
karma, but will pursue Brahman-knowledge. 


[21] 
alge qaia tgga aama: | 
apaa Steaeawcaly I 


Realizing that a fruit which is accomplished through 
a means is perishable, a person who has no desire for it 
longs for the highest fruit (viz., liberation) which is diffe- 
rent from the inferior fruit (of karma), because avidyd, the 
cause of desire, is not destroyed. 


[22] 
. by A 
ara ageceaiaed | 
me aaa alfa: saat i 
By way of leading (the aspirant) towards the inward 
Self, Scripture utters the means-end-statement, ‘‘The 


knower of Brahman attains the highest,” with a view to 
the attainment of what is quite the contrary. 


The śruti text brakmavid Gpnoti param states aphoristically both the 
means and the end. It says that knowledge is the means to liberation 
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which is the end. Though means-end relation is not applicable to 
mokga which is eternal, Scripturs adopts this procedure as a methodo- 
logical device with a view to initiate the spiritual aspirant into 
Brahman-knowledge. 


23] 
Raat 4 aaa aca gest azar fa i 
mA WIR agaensqasg | 


Just as a mother prompts a child by saying, ‘‘Dear 
child, drink the medicine with faith: your hair will grow,” 
so also Scripture prompts a person with a view to the 
atiainment of liberation, nct attainable through any means 
(other than knowledge). 


[ 24 ] 
ALAAIAa TAIL FS sae: | 
al dredges: Raega N 


The thought of defect in this (liberation) which may 
arise on account of means-end relation is destroyed being 
burnt by the fire of knowledge that Brahman is one. 


It may be argued that, since whatever is accomplished is perish- 
able, liberation, too, inasmuch as it is accomplished through know- 
ledge is transitory. But this argument is wrong. The category of 
means-end relation is applicable only in the state of ignorance. Libera- 
tion consists in realizing the true nature of Brahman-Atman. Brahman, 
the ultimate reality, is one and non-dual; it transcends the means-end 
relation. It is neither a means to an end, nor an end to be accomp- 
lished through a means, for there is no sccond to Brahman. [If it is 
thought that Brahman is what is accomplished through knowledge, it 
is because of ignorance. Though Brahman is eternal and is ever- 
attained, it appears as what is to be attained due to ignorance. When 
there arises Brahman-knowledge, ignorance gets removed; when 
ignorance which suppresses the true and projects the false is removed, 
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zeléase is said tc be attained by the knower of the truth. For brakma- 
prapti or release what is needed is the knowledge of the truth, viz., 
that the jiva is essentially of the nature of the eternal, free, self-lumi- 
nous, non-dua! Brahman. Release, thercfore, signifies the realization 
of what is ever-existent, and not the accomplishment of anything new. 
The Chindogya text (VIII, iii, 4) characterizes liberation as remaining 
in one’s own form. If the knower of the truth accomplishes anything 
new, if the jiza attains a new form which it did not Lave already, it is 
absurd to say that liberation consists in remaining in one’s own form. 
One’s own form is not to be attained; and what is attained or reached 
will not be one’s ewn form. 


[25 ] 
a ggah À ga gea mag aa | 
gfe aasia aaa Aà aa 


This inborn desire (of every one), “Let me not have 
even an atom of misery, and let me always be only happy,” 
can take place only if there is this object (of desire, viz., 
liberation). 


It may be argued that there is no such thing as liberation, and 
that the desire for liberation must, therefore, be ruled out. This 
argument is untenable. The pleasure derived from the sensuous 
objects is evanescent. But cveryone desires happiness and nothing but 
happiness all the time. Such a spontaneous desire for eternal happi- 
ness can be accounted for only if it is admitted that there is the state 
of liberation which is eternal bliss. 


[26] 
agamas À HALT TAG | 
ag aep aa ataa: N 


Even though the nature of liberation is not known, a 
person with his mind burning with the desire mentioned 
above, and filled with the fear.of bondage, endeavours for 
liberation. 
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[ 27 ] 
IARI aR IAA | 
gtaaharatdierg dea: sea N 


Since the end to be attained is everywhere the cause of 
activity, Scripture declares that “ithe knuwer cf Brahman 
attains (the highest)?” with a view to kindle desire (for 
Rrahman-knowiedge) in the person. 


L28] 
FSAASPWEN AAA IIA | 
agia ad aia sladiaaara N 


Moved by the hook of the fruit deciared in the Srutz 
text, a person resorts to the hearing of the text, etc., 
because knowledge can be acquired through them. Scrip- 
ture also has declared thus. 

A spiritual aspirant who fulfils the fourfold requirement of eligi- 
bility shall resort to the hearing of the texts (sravana) followed by 
reflection (manana) and meditation (nididhy@sana) which are considered 
to be the principal proximate means (mukhya-antaranga-sadhana) to 
Brahman-knowledge. Commenting on the Brhad@ranyaka text (II, iv, 
5), “The Self should be realized — should be heard of, reflected on, 
and meditated upon,” Sankara says that the Self should first be heard 
of from a teacher and from Scripture, then reflected on through reason- 
ing and then steadfastly meditated upon. He adds: ‘‘Thus only is 
the Self. realized when these means viz., hearing, reflection, and medi- 
tation, have been gone through. When these three are combined, then 
only true realization of the unity of Brahman is accomplished, not 
otherwise — by hearing alone.” 


[29] | 
Ark ARA aia sake ara | 
aa Sas serrata: TARE 
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Since there is no activity here whatsoever, whether 
secular or scriptural, without (the thought of) the result, 
the latter alone induces activity. 


There is no distinction between secular and scriptural activities in 
xcspect of the motivatory factor. It should not be thought that, while 
in secular matters a person is moved by the thought of the result 
(frayojanam), in scriptural matters he proceeds to do certain aciions 
because he is enjoined to doso. Ifa person begins to du a karma as 
taught in Scripture, it is because of the result which he wants to attain 
thereby, and not because of the scriptural injunction. 


[ 30 ] 
saigae ste a: a sical a | 
QARTA A AAT TTA THA N 


Brahmavid, that is, a person who knows Brahman 
attains the Supreme. That Brahman which is of the nature 
of existence, etc., will be clearly explained by S$ruti (in the 
sequel). 

[31] 
aeike: gara aAA | 
amA g RANAR II 


The fruit is stated in the words “attains the Supreme”; 
the attainer of the fruit is spoken of as “the knower of 
Brahman.” From what is conveyed by this sentence it 
follows that Brahman-knowledge is the means to the attain- 
ment of the Supreme. 


[32] 
wail anA ASA: IAA | 
qÀ aa gagangna N 


292 TAITTIRIYOPANISAD-BIHASYA-VARTIKA 


Just as a sacrificer has to aitain heaven by means of 
agnihetra, so also the kncwer of Brahman has to attain the 
Supreme by means of Brahman-knowledge. 


[33] 
aa N We Bald NARTA | 
asa f aaa aAa a: tl 


Here (in the text Brahmavid dpnoti param) Brahman 
alone is meant by the word “supreme” (param). Brahman- 
knowledge cannot be a means to the attainment of some- 
thing else; for the knowledge of one thing cannot, indeed, 
anywhere be the means to the attainment of something else. 


[ 34 J 
qaaelzatageaaakaa | 
meaa wy aad FT N 
aAASCAAN: aAA ASST N 


Attainment is possible in the case of that which 
is limited by space, time, etc., involving duality. How is 
that possible in the case of Brahman which is not limited 
by space, time, etc.? The answer is that though (Brahman 
is) all-pervasive, it is non-attained due to ignorance, like 
the tenth man. 

Brahman, it may be argued, is not an object of attainment. One 
can attain an object which is limited by space, time, and other objects. 
But Brahman is all-pervasive, eternal, and the Self of all; and so it is 
not limited by space, time, and other objects, It may, therefore, be 
objected that Brahman cannot be an object of attainment. 

_ It is true that attainment in the literal sense of the term is not 
possible in the case of Brahman. The attainment here is not real, but 
figurative (aupac@rika), Consider the case of a person who wrongly 
thinks, due to ignorance, that the tenth man is missing, though he 
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happens to be that tenth man. When his ignorance is removed, there 
is the “attainment” of the tenth man. In the same way, on account 
of ignorance Brahman is not attained; and when ignorance is removed 
it appears as if Brahman is attained though the truth is that it is 
always ever-attained. So the attainment of Brahman is not real, but 


only figurative. 
[ 35 ] 
qa aga Bama I 
Indeed, owing to the erronecus cogniticn of the five 


sheaths such as the annamaya-kośa as “I am (that),” (there 
is non-attainment of Brahman). 


[36] 
qasa Wagga | 
gama: RATAN STAT: I 
Just as from the knowledge that “I am the tenth,” 
the tenth man is attained through the destruction of 


ignorance, so also there is the attainment of Brahtrian 
through the destruction of ignorance. 


The non-attainment of Brahman is due to ignorance, and its 
attainment is by means of knowledge. 


[37] 
aaan ato aa aaa: | 
aaa ma geass I 


Since the word brahma will be understood in the secon- 
dary sense so long as the knower, tbe known, etc., are 
admitted to be different from Brahman, the knower, the 
known, etc., must be viewed as non-different from Brah- 
man with a view to get the primary sense (of the word 
brahma). ' 
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If the attainment of Brahman is real, Brahiaan cannot be infinite, 
great which is, indeed, thc primary meaning of the word brahma. In 
that case we muy have to adopt the secondary sense by giving up the 
primary meaning. If we are to retain the primary sense, ther Brah- 
man must be understood as one and non-dual, as free from distinctions 
such as the knower, the known, etc. It follows, therefore, that Brah- 
man appears to be different from the knower due to ignorance, and 
that it is attained through knowledge when ignorance is removed. In 
short, the attainment cf Brahman is only figurative. 


[ 38 J 
arazua a fat aan | 
mesaman Fact trea 


There is, therefore, no need for an injunction at all, 
as there is (thc ueed) in the state of duality (based on igno- 
rance) inasmuch as here (when Brahman-knowledge is 
attained) the evil(viz., bondage) gets removed by the mere 
destruction of ignorance, (in the same way as a sick man 
becomes. his normal self) on the destruction of the disease. 


That the attainment of Brahman is real and not figurative may be 
argued in a different way. Even the knower of Brahman, according 
to this argument, is enjoined to practise meditation on Brahman 
{brahma-dhyGina) with a view to attain Brahman. Just as the attainment 
of heaven (svarga) through the performance of sacrifice is real, so also 
the attainment of Brahman through the practice of meditation, it may 
be contended, is real. 

This argument is wrong as it is based on a misunderstanding of 
the nature of Brahman-knowledge. There is scope for injunction so 
long as avidyd persists giving rise to distinctions such as the knower and 
the known. But when Brahman-knowledge arises, ignorance is des- 
troyed; and along with ignorance, its effect, viz., bondage, also gets 
removed. There is, therefore, no need for the practice of meditation 
on the part of the knower of Brahman (brahmavid), one in whom 
Brahman-knowledge has dawned. It means that there is no scope for 
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injunction cence Brahman-knowledge has taken place. Moksa, accord- 
ing to Advaita, is remaining in one’s own state (svarupavastha-laksano- 
mokgah). Just as a person remains in his normal condition when the 
aiiment he is suffering from is removed, so also the jiva remains in its 
own state as the ever-free, self-luminous Brahman when avidya, as well 
as its cffuct, is removed. 


[ 39 ] 
SaIanwes Aaaa | 
Seas Bas alata: Was oar | 


A person who invests the inward Self with agency and 
then wishes to attain the Sclf which is not an agent is like 
one who, suffering from cold and seeking for fire, approa- 
ches a fire-demon. 

The Self by its very nature is free from agency, etc. Treating it 
as an agent in the real sense, one cannot realize it as a non-agent. The 
attempt to realize the Self which is free from agency, etc., by means 
of meditation which involves distinctions such as agency will not only be 
futile, but will also strengthen the clutches of bondage. 


[ 40 ] 
atta far Jaaa & waa | 
AMSAT at Bae ANAKAN It 


If it were the case that a person who has the notion 
“I am the agent” should attain the realization to the effect 
“I am this Brahman,” pray tell, what is the cause 
of its non-attainment? There is, indeed, no other cause 
than ignorance. 


It is impossible to realize the Self which is neither an agent nor an 
enjoyer by knowing it as an agent and an enjoyer in the real sense. 
Consider the case of a person who looks upon the Self all the time, 
excepting when he is in the state of deep sleep, as an agent and an 
enjoyer. In spite of the fact that’ he has such a knowledge all the 
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time except in the state of decp sleep, he has not realized Brahman. 
There is no other cause for his non-realization than his ignorance of the 
true nature of the Self as devoid of agency, etc. 


[ 41 ] 
aubarmmaed SARA | 
abaradeaiareriad ead | 


Theiefore the immuiable inward Self, which is an 
agent due to the association of ignorance, is taught (by 
Scripture) by sublating ignorance and its evil effects. 


[ 42 ] 
aiaa at ef: amendis | 
TATAE Tt ARENARIA WI 


A person, indeed, attains the Supreme by sublating 
the cognition of the universal, etc., based on the agency 
of the knower, through the knowledge of the inward Self. 

Every cognition, whether it is of a universal (s@m@nya) or a parti. 
cular (vifegz), is obtained through the modification of the internal 
organ (antahkarana). Agency (kartrivam) and cognizership (jnatrtvam) 
are the attributes of the internal organ and not of the Self or the ‘I’ 
which is immutable and which is free from attributes. As a result of 
the superimposition (adhydsa) of the nature of the internal organ on 
that of the Self, a person says: “I am the agent,” “I am the cognizer.”’ 
The attainment of the Supreme, the highest good, which is liberation, 
consists in the removal of the cognition of the various objects such as 
the universal, etc., which are not-Self by the immutable knowledge 
(kutastha-drsti) which is Brahman-Atman. 


[ 43 ] 
agaaga ÀE aa: | 
FURR aes tl 
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Since this statement at the begining expresses aphori- 
stically the purport of the entire Anandavallt, (the subse- 
quent) 2g mantra which brings out its meaning clearly is 
uttered. 


So far the meaning of the śsruti text brahmavid āpnoti param, which 
is very brief, has been explained. Since tue text speaks about “the 
knowerx of Brahman”, it is necessary to know what Brahman is. Wuat 
foliows in the sequel sets forth the nuiure of Brahman. 


[44] 
fanisnfasiacancacaigiead 84 F | 
qa TeeEreaceaa_ il 


As in the expressions, ‘‘bluelily’’, “red lily,” and so on, 
the four words, viz., real, etc.. are in the same case, 
because they are related as attribute and substantive. 


The Upanigsad defines Brahman as real (satyam), knowledge 
(jfidnam), and infinite (anantam). Here ali the four words are in the 
same case, referring to one and the same ihing. While the words satyam 
jfidnam and anantam are attributes, the word brahma is the substantive. 


[45] 
daaa sat aa ara Aaaa | 
ama aAa asan 1 


_ Inasmuch as Brahman, being the thing to be known, 
is intended as the principal, it is, therefore, to be under- 
stood as the substantive. The words other than that are 
attributes. 


[46] 
AS aama ARARAS zat | 


gaa Beal We aga N 
38 
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Just as the words “blue,” “big,” and “fragrant” by 
qualifying liiy are in co-ordinate reiation, so also the 
words ‘‘real’’, etc., by qualifying the supreme Brahman 
are in co-ordinate relation. 


[47] 
gj Rasad qaad R | 
=- A. pS. 5 
abaskecal ai ARRIETA N 

Being thus qualified by words such as ‘‘real’’, Brak- 
man stands distinguished from all other substances quali- 
fied by attributes opposed to iis own. 

The three attributes, viz., real, knewledge, and infinite, serve to 
distinguish Brahman from all other things whici are unreal (anrta), 
insentient (acetana), and finite ( paricchinna). 

[48] 
: 3 . iS 
wa a ale asad aararatsamaa | 
Aaaa ANARA N 


As in ihe case of “blue lily”, etc., Brahman is ascer- 
tained by distinguishing it from others. When it is thus 
distinguished, it can be said to be known, ‘and not other- 
wise since it is not ascertained (through differentiation). 


When we say, for example, that a particular lily is blue, it serves 
to differentiate that flower from other lilies which are red, etc. A blue 
lily is said to be known only when it is known as distinguished from 
the red lily, etc. This is the case with regard to everything. It may 
be said in a general way that a thing is said to be known only when 
it is known as distinguished from all else. 


[ 49 ] 
ag sahaga waged AAA: | 
Fae aA Eat ale AAA N 
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If an object is different {from others of the same class) 
it can be a substance quaiified by attributes. But, herc, 
since there is no other Brahman, pray, tell, how can it be 
the qualified? í 


An objection against the explaration of Brahman as the qualified 
and satyam, etc., as attributes is stated in this verse. 


Gne object can be distinguished from others of the same class by 
means vf atuibutes which quaiify it. A particular lily can be distin- 
guished from other lilies by using attributes such as blue, red, etc. But 
that is not possible, it is argued, in ihe case of Brahman which is said 
to be one and non-dual. Unlike the biue lily which can be distin- 
guished from the red lily, etc., there is no other Brahman from which 
it has to be distinguished by means of attributes. If so, how can it be 
the qualified? l 


[50] 
farianfasisga aff ata: sa398 | 
gagana ag a ANa aan N 


If there is attribute-substantive relation, the defect 
(mentioned above) will arise. Let there. be the defined- 
definition relation. In this (explanation) there is not even 
a trace of defect. 


The objection stated in the previous verse is answered here. The 
words satyam, jidnain and anantam have heen used in the defining sense 
and not in the qualifying sense; and so Brahman is the defined (laksya) 
and “real’’, etc., state the definition (laksa na) of Brahman. 


[51] 
HABA AAN AAA | 
asad Baanhetaea | 
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Here, that is said to be an attribute whicb, abiding in 
a heterogeneous object (which belongs to a class of many 
similar objects) and coinhering in the cbiect it qualifies, 
distinguishes it from others of the same class. 


The relation that obiains between the definition and the thing 
defined is different from that which obtains between the attribute and 
the thing qualified. This calls for an explanation of (l) an attribute 
(vigegana), (2) a substantive (vigesya), (3) definition (laksana), and 
(4) the thing defined (laksya). 


An attributeis that which distinguishes an object which it qualifies 
from others of its own ciass (saminajatiydt-vydvartakam visesanam). 


| 52 ] 
MAFARA TEER TA | 
amgampi fate] aaa N 


A substantive is said to be that which is in association - 
with the universal and other features, and which possesses 
many qualities which are present in some and absent in 
others. 


Every object has many specific qualities (visesa-dharma@h) in addi- 
tion to the universal or the class characteristic (sd@manya-dharma). Take 
the case of a lily which is blue. Jt is characterized by liliness 
(utpalatvam) which it has in common with other lilies. It has also 
certain specific or particular qualities such as the blue colour, which ` 
distinguishes it from other lilies which are red, white, and soon. So a 
specific quality, e.g., the blue colour of a lily, is present in some, but 
absent in others. If every lily were characterized by the blue colour, 
the latter would cease to be a specific quality, and the object also 
would cease to be a substantive in the absence of a specific quality to 
qualify it. Soa substantive (vtfesya) is that which is distinguished 
only from other objects of its own class (sajdtiyam&trat-yyavartitam 
vi ges yam). 
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[ 53 ] 
agaaa aA aag EET | 
REPRIZA | 


A definition of an object is that which isolates all other 
things trom the thing defined, i.e., which causes ihe diffe- 
rentiating knowledge in respect of the defined, and which 
is related to the defined (through identity). 


A definition (laksana) distinguishes the thing defined from every- 


¿iJūcca sarvasmadyyavartakam lakganar). 
[ 54] 
Rea alae daak aa 
SISA wea Fra 1 


Here, the defined is said to be that which, through its 
definition which is one, is distinguished from other objects 
of its own class, as also of other classes which are opposed to 
it. 

A thing is said to be the defined (laksya) when it is marked off 
from all else by its definition (svalaksanena sarvasmadoytvartitam yattal- 
laks yam). 


[55] 
aaga: An RRT: | 
qaa gi RAAT aÀ I 
The words, satyam, etc.,are unrelated with one another 
because they subserve something else. Hence, each of 


them is related with the substantive. 


It was stated in verse (50) that the words satyam, etc., have been 


. 


used in the defining and not in the qualifying sense. It is now argued 
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that the explanation of the text in terms of attribute-substaative relation 
is equally tenable. 


The words satyam, jiidnam, and anantam have their purport in 
Brahman which is the chief object of knowledge. And also there is no 
mutual expectancy among these words. Each ef them is independent 
of others, and is directly rclated to Brahman. Thus we get: satyam 
brahma (Brahman is the real), janam brahma (Brahman is knowledge), 
and anuatam brakiwa (Brahman is infinite). Being thus related to the 
word “Bruhma””’ which is the substantive, they serve to distinguish ii 
from what is not reai, what is insentient, and what is finite. 


[ 56 } 
TEMaeMaRa as l 
aa aÀ aa AFART i, 


That is real which never attains another form diffe- 
rent from that in which it has been once known. Hence 
it is differeni from effect. 


A thing is said to be real when it does not change the nature 
which is ascertained to be its own. Consider the case of clay. Tke 
nature which is ascertained to be its own does not undergo any change. 
But it is quite different in the case of the objects madc of clay. What is 
known asa potat one time may be seen later on in the form of pot- 
sherds. A pot which is an effect is a mutable thing. The form in 
which itis known does not remain the same, and so pot and other 
objects which are produced, which are modifications, are unreal. That 
is why the Chāndogya text (VI, i, 4) says, by way of illustration, that 
the clay alone is real, and that the modifications such as pot, and 
so on are unreal. Since Brahman is real, it is different from things 
which are produced (karya-vilaksanam). 


[57] 
aaa FaR aa aenkaraia | 
ATG BOA INATATAFA I 
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Here (in that case) Brahman which is free from all 
kinds of modifications assumes the nature of cause, and 
thereby becomes insentient. 


This verse states an objection. It may be argued that, if Brahman 
is other than effect, it has to be treated as cause (A@rana) and also as 
insentient ( jada) like clay. 


[58 ] 
AAT ATTIY WA HATHA | 
ARM MaqeMNkGAY JAJAA | 


With a view to remove the two defects, it is said that 
Brahman is knowledge. Since the word “knowledge” is 
used in different meanings, what is the meaning in which 
it is used here? 


The word jfdna, which qualifies Brahman, is intended to show 
that Brahman is neither the cause nor insentient. 


The word jñāna may be derived in four ways conveying the sense 
of (1) the knower, the agent of the act of knowing, ie., jānāti iti 
jiidnam, (2) the object known, i-e., jndyate iti jianam, (3) the instru- 
ment of knowledge, i.e., jNayate anena iti jñānam, and (4) knowledge, 
i.e., jħaptiriti jrdnam. If sọ, it may be asked, which of these is meant 
when it is said jA@nam brahma? 


[59] 
AAN AF TAT aq APA: | 
qeglate aaan Aa I 


Since it is used as an attribute of Brahman and since 
it goes along with the word ‘‘infinite’’, it is proper to say 
that the word jfidna means knowledge; otherwise, it is open 
to objection. 


If the word Jāna which qualifies Brahman is derived in any 
other sense than that of knowledge itself ( jñaptih, avabodhah), Brahman 
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will cease to be infinite. If, for example, we derive it in the sense of 
the knower and apply it to Brahman, the latter, as the knower, 
becomes delimited by the known as well as by knowledge. So it 
must be explained in such a way that it accords with the meaning of 
the word “infinite” (anantam) with which it is used to qualify Brahman. 
The only derivation which will be tenable in the context is that which 


conveys the sense of knowledge itself. 
[60] 
aaraa at aS NAS | 
wae: AAA RETA 


Therefore, knowledge which is real as well as infinite 
is here understood. Because of this reasoning, the abstract 
notion of the verb (i.e., knowledge itself) will hold good. 


[61] 
Wa Fala agaaa TA | 
Ge AREA Uaa II 


From the expression, “Brahman is knowledge,” it (i.e., 
Brahman) may be thought of as finite, because empirical 
knowledge is, indeed, associated with finitude. 


Empirical knowledge is momentary (kşanika) and therefore limit- 
ed. If Brahman is said to be of the nature of knowledge, it will 


follow, it may be argued, that it is finite. 
[ 62 ] 
maaka AA TET | 
ara: ala aaa aana N 


So in order to deny that (objection), the word “infinite” 
is used. The word antah means limit, and also a fixed 
measure; and its opposite is infinitude. 
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The objection stated in the previous verse is now answered. 


The cognition of an empirical object obtained throngh the modifi- 
cation of the mental mode (antahkaranavyit?) is finite. But Brahman 
which is of the nature of knowledge is iusmutable (kitastha). It is 
not vriti-jRÂna, but svariipa-jiana. Ut is infinite (anunta) inasinuch as 
it transcends the limitations of space, time, and object. 


[63] 
aza Baga i 
qarasan Ra a TE II 


If it be said that the sentence conveys the sense of a 
non-entity. since, the scope of the words ‘‘real’’, etc., 
comes to an end after negating the unreal, etc., and since 
Brahman is not known, it is not so. 


It may be argued that the sentence, “Brahman is real, knowledge, 
and infinite,” does not set forth the nature of Brahman. Each one 
of the words in the sentence is meant only for negating something. The 
word satyam negates what is unreal; the word jiianam negates what is 
insentient; and the word anantam negates what is finite. So these 
words are noi intended to reveal the nature of Brahman. Nor is 
Brahman known through any other source of knowledge such as per- 
ception. Ifso, the sentence has to be explained, according to this 
argument, as having its purport in a non-entity, a void (sunya) and 
not in Brahman. 


The untenability of this argument is shown in verses (64) to (69). 
[ 64 ] 
qadarga a ee ei safe 
G c 
amal Rad ainada RTA N 


An illusion which does not rest on a real substratum 
is nowhere seen. Hence, all illusions are based only on the 
real. 
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An illusion cannot take place in the absence of a subsiratum. In 
the case of the rope-snake illusion, the rope which is in front is the 
substratum for the illusion to arise. It is the rope that is mistaken for 
a snake. Brahman is the substratum on which the pluralistic universo 
which is unreal, insentieni, and finite is superimposed. Through the 
negation of the uureal, etc., the text intends to teach that Brahman is 
the reality ( peraidrtha-vastu) lying at the basis of the illusory manifes- 
tation of the whole universe. So the text has its purport in Brahman 
and notin avoid. Brahman which is the substratuin for the appear- 
ance of the world is not a void (niradhisthina-bhramasya aprasidihatvāt na 
brahmanah stinyatvam), 


[651 


TIGA saat aÀ | 
aaa are FNE: N 


From a word such as “‘lily,’’ the cognition of the word- 
sense takes place to us. It is not competent to convey the 
cognition of the absence of a thing, which is the meauing 
of a sentence. 


It was stated earlier that the words ‘‘real,’’ etc., serve to negate 
the unreal, etc. Though this explanation has been offered to start with, 
it is not strictly speaking tenable. A word can convey only a word- 
sense and not a sentence-sense. From the word “lily” we get the cog- 
nition of the object denoted by the word, and not the cognition that it 
is not lily (nedam utpalam). The latter can be conveyed only by a 
sentence, i-e., by a group of words, and not by one word. Similarly 
the cognition that Brahman is. not unreal, which is the import of a 
sentence, cannot be conveyed by the word “real.” It should, there- 
fore, be said that the words satyam, etc., convey respectively the sense 
of the reality (param@rthatva), of the self-luminosity (svayamprabhatva), 
and of the fullness ( pūrnatva) of Brahman. 


ws 
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[66] 


ofecer aad & aaka: | 
qaqa stale aaka ii 


After knowing the word-sense from the word, a person, 
indeed, later on knows the absence of the opposite, because 
of their mutual opposition, as in the case of the destroyed 
and the destroyer. 


From the presence of rats in a particular place a person infers the 
absence of their cnemy, viz., the cai, because they are related as the 
destroyed and the destroyer. In the same way, after grasping the 


t 


meaning of the words ‘‘rea:”, ctc., a person presumes the absence of 
unrcality, etc., in Brahman. Since reality und unreality are related 
as contradictories, Brahman cannot be both real and unreai at the 
same time. Since it is known through the given word that Brahman is 
real, one.can postulate the absence of unreality in Brahman. Just as 
the stoutness of a person who is known to fast by day cannot be 
accounted for unless we suppose that he eats at night, so also the 
reality of Brahman cannot be accounted for unless we suppose the 
absence of unreality init. That Brahman is not unreal, etc., is not 


known through sabda, but only through postulation (arthapaiti). 


[ 67 ] 


aaa aaa pRa AN: | 
AAAS A WEA A WA: Il 


The relation (of identity) between the attribute and 
the substantive is first of all known from the sentence. But 
the absence (of the unreal, etc.,) is known from some other 
source of knowledge, and not from the sentence. 


The two words satyam brahma which are placed in co-ordinate 
relation are related as attribute and substantive. The relation that 
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obtains between them is one of identity (¢ad@tmya-sambandha), and so it 
is known, in the first instance, from sabda that Brahman is real. That 
Brahman is not unreal, which is knewn subsequently through postula- 
tion, cannot itself be the meaning of the verbal testimony (sabda), for 
that is the meaning of a sentence, which is not otherwise obtained 
(ananyalahhyah sabdartheh). 


Since the sentcnce conveys the sense that Brahman is real, know- 
ledge, and infinite, it is wrong to say that it has its purport in a void 


or a non-entity. 
[68] 
a ieam ateeeasraa | 
Raa acer AATA N 


The cognition of the blue colour does not arise leaving 
out the thing which has the blue colour. In thesame way, 
the cognition of the substantive, too, does not arise leav- 
ing out the attribute. i 


r 


To know a substantive is to know it as possessing a certain attri- 
bute, and to know a certain aitribute isto know it along with the 
substantive of which it is the attribute. To know the one is to know 
the other, because the two are correlatives. Therefore, the words 
satyam, etc., which cannot obviously be the attribute of a non-entity, 

: point to Brahman which is the substantive. 


[69] 
AFAM AAS RERNA | 
fe Tela asa aaage | 


From words such as “blue”, the cognition of the sen- 
tence-sense takes place to us. Thus (because of the rela- 
tion to the other word), the expectancy, viz., ‘What is that 
which is blue?” is intelligible. 
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A sentence is a group of words. The construed meaning (anvito’rtha) 
of a sentence takes place when words combine with cach other fulfilling 
certain conditions like expectancy (ēkāñńkşā), fitness (yogyat@), etc. 
Thus, when the word ‘‘blue”’ is uttered, a certain expectation is aroused 
for the completion of thought as can be seen from questions such as 
“Which is blue?’’, ‘‘Where is it?”, etc. And the expectancy is fulfilled 
when it is said “a blue lily.” In the same way words like ‘‘real’’, etc., 
point to Brahman with which they are combined in a significant way, 
and not to a void or a non-entity which cannot bear any relation. 


[70] 


maaadaaa BAT gA: | 
3a aad, ai atin PIAA N 


Similarly, since all objects are known through per- 
ception (and other pramanas), the momentariness (of any- 
thing) can never be established. 


A fresh objection is now raised. Knowledge is momentary; and 
since Brahman is knowledge, it is momentary. So. the expression 
jiiGnam brahma, it is argued, points to the momentariness of Brahman. 
This objection will not do. l 


Itis through pramāņas such as perception that we come to know 
of anything. But no pramāna can be cited as proof of the momentari- 
ness of an object. Perception, for example, reveals what has so far 
remained unknown. The object which, though existed, was not known 
earlier comes to be known now. The earlier state when it was not 
known and the later one when it comes to be known are different. This 
difference has to be admitted since a thing cannot be both known and 
unknown at the same moment. So the existence of a thing prior to its 
becoming an object of knowledge at a particular moment is obvious. 
If so, it is not momentary. What holds good in the case of perception 
is equally true of inference and other pramanas. 
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So far as Brahman-Atman is concerned, Scripture emphatically 
declares that it is eternal consciousness; e.g., there is the Brhedaranyaka 
text (IV, iii, 23) which says: ‘The vision cf the witness can never be 
lost.” 


[71] 
aa gA a amsa AASR a qaaa: | 
aa Aqaareat a as: Gags: II 


When a pot exists, its destruction cannot take place; 
when it does not exist, destruction cannot be init. If it 
be said that (even after destruction) the object exists (as the 
locus of destruction) as before, there is no destruction of 
pot as before, 


Since itis impossible to prove the destruction of any object, the 
momentariness of objects is not tenable. Either the object, say a pot, 
exists or not. If it exists, its non-existence or destruction is not true. 
The object which is existent cannot also be non-existent at the same 
time, existence and non-existence being related as contradictories. If 
it does not exist, there is no destruction of it. In the abscnce of the 
object, it is meaningless to talk about its destruction (n@éa). Destruc- 
tion requires a locus (@sraya), and if the object is not there to serve as 
the locus, where is it located? It is no argument to say that the object 
continues as before to exist even after its destruction as the locus of 
destruction. It will only mean that there is no non-existence or destruc- 
tion of object as in the earlier state. 


[72] 
28 AI AAR Sa Td aa | 
qa aua: a a Ad Beas I 
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If ihe destruction of destruction is acceptable, may 
you live a hundred years. That the pot is indestructible 
is cur view, and so far it has not been struck down. 


If it is said that, though destruction ias taken place when the pct 
exists, the destruction itself is destroyed because of the existence of the 
pot to which it is opposed, it amounts to saying that the pot exists. 


4 


73] 


a aan ea agen mana az: | 
ara a: Asan a a eal 


The act of destruction does not kill its locus, the 
object which undergoes destruction, any more than the 
act of going can kill the goer. How can anything, which 
depends for its existence upon something else existing, re- 
move that other thing? 


[ 74] 


waa aA AATSATET | 
ARAMA: AANA TASAA N 


Since it has already been said that this sentence states 
the definition (of Brahman), the objection that a void is 
what is meant here due to the adoption of the qualifying 
sense cannot apply. 


It has been shown that the sentence satyah janam anantam brahma 
does not refer to a void or a momentary existence even when it is inter- 
preted in terms of attributive-substantive relation. But strictly speaking 
it is meant, as stated in verse (50), as a definition of Brahman, and so 
its purport is not in a void or a momentary existence. 
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[75] 
Aasasaast zandaarafa | 
; fe ae es 
ZAAR a desea ARANEAE Il 


Though these are attributive words, they are used in 
the sense of a definition (of the essential nature) of Atman. 
In the absence of ihe defined, the words, “reai,” etc., 
cannot have their purport in that. 


No definition is possible in the absence of the defined. Just as an 
attribute points te the substantive, so aiso a definition points to the 
defined. There is no need for a definition of a non-entity. So when 
the sentcnce is interpreted even in the defining scase, it does not point 


toa void. 
[76] 
aq gana aad aa: | 
pawas Ad ANERER I 


So, this sentence does not relate tc a void since it states 
the essential nature (of Brahman). Eveu if (Brahman) is 
the substantive, it is not the case (that the sentence points 
to avoid), since the words do not abandon their mean- 
‘ings. 


l EA 
adsa a aaa Aaram | 
Raada aa aga tl 


If words like “real,” etc., do not convey their mean- 
ings, they cannot differentiate the substantive. The dif- 
‘ferentiation of the substantive is intelligible only if words 
convey their meanings. 
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[ 78-79 j 
aaqaaatars aana: ARAL: | 
aars Faas N 
erinsada RAN BANA | 
RAAT: GRAA gA: I! 


Further, nere the word brahma, along with other words, 
is significani by conveying its own meaning. Among these 
words, the word anania becomes an attribute only by 
negating finite objects. The remaining (two) words become 
attributes only by way of conveying their own meanings. 
The exclusion of the opposite is obtained tkrough impli- 
cation and not (directly) from the sentence. 


Since the word brahma is derived from the roct brh to grow, it 
means a:being which is great, vast. This is another reason to show 
why the sentence which we are discussing here cannot refer to a non- 
entity. 


Though all the three words, satpam, j7idGnam and anantam, become 
attributes only by way of conveying their cwn meanings, there is this 
difference: while the word ananta becomes an attribute by way of 
negating finitude, tke other two words become attributes by conveying 
their positive meanings. 


[ 80 ] 
demi fled ARINIRA | 
TAMARA MAHA I 


Inasmuch as Brahman is spoken of as what is laid in 
the cave, and since from (Brahman), this Self, (ether, etc., 
are said to have come), the identity of meaning of the two 
words ‘‘Brahman”’ and ‘‘Atman’”’ is, therefore, ascertained. 
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It may be argued that Brahman is not infinite since it is limited by 
the Self which is different from it. But this argument is wrong since 
the Self is non-differcnt from Brahman. It is significant that the: 
Upanisad uses the term ‘‘Brahman” in the piace where the term 
“Atman” is normally used, and vice versa. Whereas we would usualiy 
say that the Self is seated in the intellect (buddhi) which is here refer- 
red to as the “cave”, and that itis the witness of all mental modes 
(sarvabuddhiortti-séksi), the Usanigad iu ihe sequc! refers to Brahman as 
existing in the intellect and as its witness. It only means that Brahman 
is no other than the Self of the individual. Again, while Brahman is 
usually referred to as the source of ether, etc., ihe Upanisad in the 
sequel points out that from that Brahinan (tasm@t), i.e., from this Self 
(etasmāt ātmanah), ether carne into existence. This again coufirms the 
non-difference between Brahman and Atman. If so, the contention 
that the Self, being different from Brahman, limits it is untenable. , 


The two passages referred to in the verse are: (1) yo veda nihitam 
guhayaim parame vyoman and (2) tasmadva etasmadatmana aGkasah 
sambhiitah. 


[ 81 ] 
TTR Bed ABA AIT | 
Gamma: aAA ag a Bara N 


If it be said that the supreme Brahman is spoken of 
as different from the conscious Self, pray tell, how couid 
the difference known through Scripture be set aside? 


If it be the case that the difference between Brahman and the Self 
is taught by Scripture itself, it must be real; and if it is real, it can 
never be removed. Such a conclusion is undesirable. Further, it goes 
against the teaching of the principal texts like tat tvam asi which stress 
the non-difference between Brahman and the jīva. It should, therefore, 
be said that, wherever śruti seems to speak about the difference 
between Brahman and the jiva, it does not intend to show that 
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difference is real; it only makes a re-statement (anuvdda) of our common 
belief in difference which is due to avidy% with a view to teach non- 


difference. 
[ 82 | 
a QA W AG Ga: age Thea: | 
Aari aha a a fad peal N 


If the Self by its very nature is not the supreme 
Brahman, what difference could either scriptural injunction 
or meditation make to this afflicted jiva? 


It is no argument to say that, though the difference between 
Brahman and the jiva is real based as it is on the support 
of Scripture, it can be overcome by following the scriptural command 
“Let the mind dwell in the thought that Thou art That” (tat tvam asi iti 
ceto dharayediti niyogat), or by means of meditation. If the jiva by its 
very nature is not Brahman, neither scriptural injunction nor meditation 
can help it to attain the nature of Brahman. Nor can they overcome 
the difference between Brahman and the jiva, if it is really the 


teaching of Scripture. 
[ 83 ] 
qa: Tae: | 
BE AAT WIA WANA PTA | 


If, for one who sees the inward Self devoid of other 
objects, the realization “I am Brahman” takes place from 
Scripture, how can the supreme Brahman be different 
from the Self? | 


The objection of the opponent was refuted in the previous verse by 
conceding bis assumption that Scripture teaches the difference between 
the jiva and Brahman. Strictly speaking, Scripture purports to teach 
their non-difference. When a person discriminates the Self from the 
not-Self and realizes that he is no other than Brahman by understanding 
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the purport of the texis like tai tvam asi, how can the supreme Brahman 
be different from him? 


[ 84 ] 
AANA ASA RALAN Fat: | 
a N e~ `A S we a ch 7 
aa BH a: aA aa gA: 
if it be held that not-gross, etc., are the attributes of 
Braliman which is other than the Self, what is their use to 
this Self when they are not iis attributes? If they are the 


attributes of the Self, the idea of difference (between Brah- 
man and the Self) is removed by them. 


A different argument is now advanced to show ihat the jiva must 
be different from Brahman. The Brhadtranyaka exi (III, viii, 8) 
describes Brahman as not-gross, but the jiva is gross; and since Brah- 
man and the jiva are characterized by aset of different attributes 
which are mutually exclusive, they must be different. 

This argument will not do. The description of Brahman as not- 
gross, etc., is of no avail so far as the Self is concerned. What does the 
jiva personally gain by denying grossness, etc., of Brahman? If, on the 
contrary, the Self is said to be not-gross, etc., it will help to differentiate 
the Self from the body, the senses, and the mind and .thereby to 
overcome the thought of difference between the Self and Brahman, for 
the person will be led to understand that the Self which is not-gross, 
not-subtle, etc., cannot be different from Brahman, the ultimate reality. 
Since the essential nature of Brahman and Atman is the same, it is not 
possible to argue that they are different. ~ 


[85] 
Taney a AAR: | 
iy bat 
SAMA Sale AT EAA 
Since śruti, beginning with yat séksdt, ends with ya 
dima, (Brahman and the Self are one). If they are different 


the completion of the meaning of the.one by the other is 
not possible. 
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Here reference is made tc the Brhadaranyaka text (III, iv, 1) which 
speaks about “the Brahman that is immediate and dircct—the Self that 
is within all’ (_yatsaksidaparoksadbrahma ya aitm& sarvaniarah) with a 
view to show that Brahman and the Self are uon-differcat. In this text 
Brahman is spoken of as that which is immediate anc direct, and the 
Self as the inner being of all. Here the usage of ihese two words 
“Brahman” and the “Seif” is not along conventiunai lines. Whereas 
it is commonly held that the Self is direct and immediate, fruti here 
says that Brahman is direct andimmediate. In the same way, instead 
of saying that Brahmai is the inner being of all, it says that the Sclf is 
the inner being of all. If the word “Brahman” is used in the place of 
the “Self” and vice versa, it is because of the fact that the two words 
refer to the same entity. Each word includes the connotation of the 
other, and this will not be possible if Brahman and Atman ate 
different. 


[86] 
AAA Feat AA AAMJITFAÀ | 
AA JAPIE ARESTAR I 


If it is accepted by you that the supreme Brahman 
is the Self alone, then (Brahman is a knower) because the 
Self is the agent of cognition. The word jiidna is used in 
the sense of the agent of cognition. 

This verse, as well as the next one, states the opponent’s view. 

If Brahman is non-differcnt from the Self, it becomes a knower 
(JAT), for it is a well-known fact that the Self is a knower, the agent 
of cognition. 


[87] 
masaia MAI TASS | 
cease pii aAA 


If the root-sense is taken, the defects of other-depen- 
dence and impermanence will arise. And, because of the 
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well-known authority of the Tarka-Sdstra, the Self must be 
taken as an agent alone. 


Knowiedge is object-depeudent and impermanent. If Brahman is 
knowledge, it will be open to the charge of other-dependence and 
impermanence. But there wil! be no room for these defects if Brahman- 
Atman is said to be the knower (j#ata) by deriving the word jñāna in 
the sense of knower, i.e., the agent of cognition (JZrāti iti jñānam), 
and not in the cognate sense of the verb. ‘This view that the Selfis 
the knower meets with ihe approval cf the Naiyayika. 

[ $8 ] 
A ° Ni i 
saag CHWS gagaAtagqaa: | 
= > < 
Oaie pa ò AR 
BRAAHE aa AACA: N 
Raisiug the arms above, those who are experts iu 


criticism say al! this as said {above). But this will not hold 
good. Why? 


[89] 
aena RRA À Aag: |. 
TRATTAGHIA peA RAER: N 


Though knowledge is not distinct from the nature of 
the Self, it is spoken of as an effect by courtesy. The 
changes which take place in the mind are superimposed 
here (i.e., on knowledge) due to non-discrimination. 


Knowledge is the essential nature of the Self, and so it is not 
different from it. It is immutable; it is not subject to changes (vikārāh) 
such as beginning and end. But the mental modes, the changes which 
take place in the mind which is the adjunct of the Self, have beginning 
andend. Being illumined by the knowledge which is the Self, they are 
spoken of as cognitions. On account of ignorance, the changes of ihe 
mind are wrongly superimposed on the immutable knowledge which is 
Atman. It is only in a figurative sense that knowledge which is the 
Self can be said to be an effect or what is originated. 
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[90] 
wena qA a aga ARAA | 
~ . oN 
ge: yaara qeg |! 

Knowledge which is the nature of the Seif is not 
different from it. The cognitive functioning of the mind 

is ascribed by courtesy to the Witness thereof. 


The internal organ which carries the reflection of consciousness 
(sabhsa-antahiiarana) is the kuower, the agent in the act of knowing. 
The Self which is only a witness thereto is only knowledge and not a 


knower. 
[91] 
AAAS acti: ea Fe: | 
scam aiaa Rgp it 


For, the mind pervaded by the knowledge-Self gives 
rise to modes which are all embraced by consciousness, 
even as the sparks of the red-hot iron (are pervaded by 
fire). 

The mental modes can be compared to the sparks of a red-hot iron 
piece. Every spark that comes out of the glowing iron piece is seen in 
the form of fire. Likewise, since the mind is pervaded by the conscious 
Self, every rnental mode, being thus illumined, is in the form of 


cognition. 
[92] 
qaaaharcea Tae | 
aa Pear gam: peaa aad N 


Seeing that the cognitions given rise to by the mind 
are blended with knowledge, the ignorant think of the 
knowledge which is immutable as originated. 
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[ 93 ] 


aaia RNA gA sour | 
aqsa g amaa aleedaqeaa i 


‘If the appearance and disappearance (of the modes) 
of the mind of men are said to be of the Witness-self, on 
what other evidence is the agency of the Witness-self said? 


[ 94 ] 
gtanrarakedt TERI FA FW | 
qeqamay asad aga N 


Just as earlier (i.e., prior to the rise of the mind) 
consciousness remains unaffected by the mental! state, 
so also even after the rise of the mind it is in the same 
condition. Indeed, the immutability (of consciousness) is 
known through experience. 


Tt is the Witness-consciousness which reveals to us the presence as 
well as the absence of the mind. Mind is insentient (jada). Carrying 
the reflection of consciousness, it knows itself as “I” (aham); in the same 
way it knows other objects as ‘‘this’’ (idam). It is through the mind 
which is subject to modifications that we are able to have the cognition 
of anything as such-and-such. The mind is present in waking and 
dream states, but is absent in the state of deep sleep. Waking up from 
deep sleep, a person recollects his experience by saying: “I did not 
see anything.” Since the mind as such is absent in the state of deep 
sleep, one is not conscious of anything at that time. There is no 
duality of subject and object in that state. While the mind is some- 
times present and sometimes absent, consciousness is uniformly present 
in all the three states of waking, dream, and deep sleep. It remains 
unaffected by the mental modes which appear and disappear, while 
merely witnessing their presence or absence. , 


Hs 
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[95] 
PEP ATAAEO ATTA: | 
waka K Aa ASSA TAA N 


Since Branman iliumines the agent and the act. words 
which designate the agent ana the act indirectiv indicate 
the supreme Brahman; thcy cannot directly denote it. 


It is not possible to argue that Brahman is subject to change 
(sakriyam) on the ground that it can be denoted by a word ( pada. 
vacvaivat), and that whatever is denoted by a word is subject to change, 
e.g., a pot. This argument proceeds cn the wrong assumption that 
Brahman can be denoted by a word. Words can denote a class 
characterisiic (jati), or a quality (guza), or an action (kriyZ), or a 
relation (sambandha). But Brahman is none of these, and so it cannot 
be denoted by words. It can only be indicated through secondary 
implication. 

[ 96] 
aR, aga Wa adaa ARAA | 
. iv . 
manissalated aaaseraantad: N 


But as to Brahman’s consciousness which is not diffe- 
rent from Brahman, which is non-different from all, and 
which is immutable, it is the inward Self of all. 


Brahman cannot be denoted even by the word jfana. 


f We use the expression ‘‘consciousness of Brahman” (brahmano 
jrdnam) quite frequently. It does not mean that Brahman is different 
from consciousness. It must be understood as in the case of ‘‘the light 
of the sun” or “‘the heat of the fire.” 


[ 97 ] 
TATA AAA Agaa nA | 
aaa RARA werd Ta JAA N 
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Likewise, Brahman is indicated by implication and not 
denoted by the word satya which means the supreme reality 
in which all diversity which is not-Self is negated. 


[98] 
qi AEA: E Tears: RA | 
c 
saad AREA ANIAR: II 
Thus, words like ‘‘real’’, etc., without avandoning 
their owa meanings indicate by implication ihe supreme 
Brahman by eliminating what is opposed to it through the 
destruction of ignorance. 
[99] 
Ly c t 
Raass RaRa | 
c 
aadA: AEANFIRARRAA: N 


Words like ‘‘real’’, etc., which eliminate ideas such as 
unreality, have different meanings, since the ideas to be 
eliminated are diferent. Therefore, it follows that the 
Self is not to be construed as the import of a sentence. 


It was stated earlier that the three words satyam, jñānam, and 
anantanı convey their own meanings and thereby serve to eliminate the 
unreal, the insentient, and the finite respectively. Since the things to 
be eliminated are different, there is the need for the use of three 

. different words. Consequently the meaning conveyed by the three words 
are said to be different. But it should not be thought on this account 
that the sentence here conveys a relational content (samsr$ta-vigsaya). 
Brahman is pure and simple, one and impartite (ekarasa), and the words 
here have their purport in Brahman. So the sentence conveys a non- 
relational (asamsrsta), non-verbal content (avākyārtha). l 


[ 100] 
aat aa faded Ate Acie aa | 
gi MAARATA TEA N 
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Only thus, all passages like ‘‘That from which words 
returū,” and also, ‘‘Not this, not this,” are significant; 
otherwise they wili become meaningless. 


That Brahman-Atman cannot be made known though words is 
brought out by the Taittiriya text (II, iv, 1), “That from which words 
return along with the mind, being unable to reach.” If it cannot be 
designated by words, it must necessarily be nirvisega, what is free from 
ail characteristics of every kind, gross as well as subtle. That is why 
the Grhad@ranyaka text (III, ix, 26) says; “Not this, not this.” 


[101] 
aee gagi agyi JAJA | 
al aera Pee gJUAAET N 


The word “real” signifies immutability. It is said to 
constitute the nature of knowledge. Knowledge being in 
itself immutable, the infinitude and the oneness of the 
knower, i.e., the Witness-self, (is thereby established). 


[ 102 ] 
WAG Wa ARAIRE | 
WICIS Warne Wea Faz II 


The supreme Brahman is, indeed, not an object which 
is most desired to be known, because it is non-different 
from the knower. And since there is no other knower than 
Brahman, how can it be said ‘‘He who knows’? 


This verse states an objection. 


The critic argues that the Advaitin cannot give a satisfactory 
explanation of the text, “He who knows” Brahman (as existing in the 
intellect), inasmuch as it lends support to the difference between the 
knower and Brahman. Since Brahman, according to Advaita, is non- 
different from the knower, it cannot be what is known, an object of 
knowledge. Nor is there, according to Advaita, a knower different 
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from Brahman, for the Brhad@ranyaka text (III. vii, 23) says that there 
is no other witness (drasf@), no other thinker (mantā), no other knower 
(vijwata), but Brahman. Nor is it possible to say that one and the 
same entity is both the knower and the known, for what is knowu must 
be different from the person whe knows. If se, the text yo veda, the 
critic argues, cannot be interpreted on the basis of Advaita. 


[ 103 ] 
aagana aa: | 
Fl AANA agga: | 


What is already attained is attained by the mere 
destruction of ignorance through that knowledge which 
negates the unreal, eic., arising from the ignorance of 
Brahman which is indicated through secondary implica- 
tion by words like “real”, etc. 


The objection stated above is answered in this verse. 


The text should not be construed on the basis of the knower-known 
relation. Though Brahman is already attained or known, it appears 
as if it were not attained or known due to ignorance. The removal 
of ignorance which veils the nature of Brahman is figuratively referred 
to as attainment of Brahman or knowing Brahman. 


[ 104 J 
wa alld amà agawa aad | 
fiada fasa Fra: MIATA It 


Thus, one kae what is already known; and''being 
already free, one is liberated;’’ and also what is already 
removed is removed. I promise you thrice. 


Though the jiva in its essential nature is Brahman itself, it does 
not know itself to be so only due to ignorance. As in the case of attain- 
ing what is already attained, to know Brahman is to know what is 
already -known. Since Brahman is ever-free and since it is non- 
different from the inward Self of the individual, the bondage of the 
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jiva which is to be removed is like removing the serpent in the rope. 
The serpent is not in the rope; it is only imagined to be there. Like- 
wise, the condition of bondage cau never be a characteristic of the 
ever-free Self; but it is imagiued to beso, the real nature of the Seir 
being concealed by avidyz. So what is ever-frec gets libcrated; and 
bondage which is not really there gets removed. That is why Sankara 
says in the course of his commentary on the Brhad@ranyaka text, IV, iv, 
6: “Really therc is no such distinction as liberation and bondage in 
the Self, for it is eternally the same; but the igncrauce regarding it is 
removed by the knowledge arising from the teachings of Scripture.’’ 


The idea of the attainment of the attained finds support in the 
Brhadiranyaka text (IV, iv, 6) which says: “Being Brahman, he goes 
to Brahman” (Brahmaiva san brahmipyeti). The Aitareya text (LII, i.3), 
“Consciousness is Brah man’’ (prajfianam brahma) conveys the idea that 
Brahman which is of the nature of consciousness is already known. 
Brahman-consciousness is the basis of every act of cognition. What is 
presupposed in every act of cognition is already known. The Katha 
Upanisad (II, ii, 1) speaks of the liberation of what is already liberated 
(vimuktasca vimucyate). The idea of removing what is already removed 
is supported by the Chandogya text (VI, ii,.1) which says that Brahman, 
the ultimate reality, is “one only, without a second”? (ekameva advitiyam). 
Only if there is a second to Brahman, the question of removing what is 
other than Brahman will arise. But Brahman is free from difference of 
every kind — sajatiya, vijZtiya and svagata-bheda. There is nothing like 
Brahman; there is nothing unlike it; and also Brahman is free from 
internal differentiation. So the jiva which in its essential nature is no 
other than Brahman is not really subject to bondage. What is really 
free from bondage appears to be bound due to avidya. And so remov- 
ing bondage is a case of removing what is already removed. 


[ 105] > 
amaa sdana saa | 
aaga aa garga Aad i 


Hence, with the vision obscured by agency (and other 
attributes) ascribed (to the.Self) due to ignorance, one does 
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not know Brahman in its true nature as real, etc., even 
though it isseated inwardly. 


| 106 ] 
aqaa ag, AGR: | 
asa SAAT AATIa N 


So, a person who attains the ever-revealing knowledge 
sees the inward Self by negating ignorance and devcuring 
plurality such as the knower, (known, étc.). 


[ 107 ] 
yeaa Aa AAA: | 
aqudaterngel afated aah 
Since the isotion of agency and enjoyership takes place 


to the Self due to the association of theintellect, Brahman 
is located in the intellect. 


Why Brahman is said-to be located in the intellect is explaind in 
this verse and in the next one. 


The Self, which is pure consciousness, is rcflected in the intellect 
(buddhi) which serves as its primary adjunct (mukhyopddhi). There is 
superimposition of the nature of the Self on the intellect and that of 
the intellect on the Self. Though insentient, the intellect appears to be 
sentient and assumes the status of a knower due to the reflection of 
consciousness init. In the same way, agency and enjovership which 
are the characteristics of the intellect are superimposed on the 
immutable Self. 


[ 108 J 
cA Ramat Teas | 
wea fart waaata a ala: N 


Brahman is known through the mental mode which is 
free from tamas and rajas. Hence, it is located in the 
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intellect. Sruti also says: “Through the mind alone (it is 
to be realized).”’ 


The intellect arises out of the sattva phase ^f tle pure elements. 
Brahinan is comprehended through the akan dakara-buddhi-vrtti. While 
the conteut of the ordinary monta? mode through which we cognize an 
cbject, e.g., a pot, is finite and related, the content of the akhandatara- 
buddhi-vrtti is a unitary and unrclated one, viz., Brahman which is pure 
and simpie, homoyeneous and partless. Ii is in this sense that we have to 
understand the Brhadaranyaka text (1V, iv, 19) which zays: ‘Through 
the mind alone it is to be realized (manasaiva aiudrastavyam). The same 
idea is conveycd by the Katha Upanisad (II, i, 1i) when it says: ‘‘This 
(Brahman) is to be attained through the mind” (manasaivedam 
&ptavyam). 


Brahman is said to be located in the intellect for two reasons: 
(1) Brahman-conscicusness is reflected in the intellect. (2) it is known 
through the iniellect. 


[ 109 ] 
mzaa qaa amaga | 
qafasga angge AAA | 


That Brahman is concealed in this (intellect), because 
the latter is in distress due to its association with desire, 
ignorance, etc. Those whose mind is turned inward 
perceive it. Therefore, the intellect is said to be a cave. 


r110] 
RA AA ag RARR JA: | 
adatsaraeae aq Fe: aAa N 


The space within the heart is the highest, since it is 
superior to the outer (space). Sruti refers to ‘‘this (space) 
outside (the person)’’. And it (i.e., the space within the 
heart) is the locus of the intellect. 
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Reference is made to the Cha@ndogya (III, xii, 7-9) which, after 
mentioning ihe space. outside the pcrson (bahirdhā purusat), speaks 
about the space within the person (antah purusa ākēsah and then the 
space within the hcarı (antarhrdava ākäsah). 

The material @kd@sa is inferior tu the space within the heart called 
the Azyakrta, the Unmanifested. The latter is, therefore, spoken of as 
the highest (turama nyoma). Wher gBrabman is not known in its 
nature (aj? Ztam brahma), it is called the Avyyākrta which is the cause of 
everything. The whole universe consisting of name and fo:m, means 
and ends, has come out of the Undiilerentiated, as pointed out in the 
Brhadaranycka.(I, iv, 7). Because of its similarity to Zsa in so far as 
both of them are incorporeal (amirta), it is spoken of as akasa. 

[ 111 ] 
TSAR SAARIA aT | 
aaka: saad N 


Or, considering the real position, §ruti says that the 
Unmanifested called the supreme Space is in the intellect. 
No other inward being is, indeed, seen (within the intellect) 
than Brahman which is defined as real, etc. 

In the previous versc, the intellect has been referred to as that 
which is located in the highest Space (parame vyomni sthit® ya guha 
buddhik). Now the Avyākrta, the Unmanifested, which is referred to 
as the supreme Space, is said to be seated in the intellect (guhayam 
vyoman). Here the word vyoma does not mean the element dka@sa. The 
latter is the effect of the Unmanifested, and so it cannot be characteriz- 
ed as supreme. 

The pure Brahman which transcends the cause-effect relation is 
placed in the Unmanifested called zyoma which, again, being the cause 
of the intellect, is inherent in it, just as clay which is the cause is 
inherent in pot; pan, and other objects which are its effects. 


[112] , 
aaiae: anaa: | 
Aa: sofia MARAA N 
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The ascetic whose mina is completely turned away 
from what is opposed to the real, etc., by (first) going 
inward to the mind, realizes, then, the Self which is real. 


The ascetic who fulfils the conditions of eligibility for Brahman- 
knowledge turns away from things which are unreal, insentient, and 
finite. At first he conceives Brahman as the cause of everything. Then 
he understands that the entire world of diversity which is illuscry has 
no real existence apart from Brahman which is the cause. Cause- 
effect relation holds good only from tne relative, euipirical standpoint. 
Seeing that Brahman which is said to be the cause is non-different 
from Brahman which transcends the cause-effect relation, he concludes 
that the Witness-consciousness which is inward to the intellect and 
which iilumines the preseace as well as the absence uf the intellect, is 
no other than Brahman which is real, consciousness, and infinite. 


[113] 
TATACARA: ATTA | 
TERI NAARAAN N 


Hence, for the purpose of stating the means (of 
realizing Brahman), the $ruti text guhāyām parame vyoman 
has taught us the entrance (of Brahman) into the Witness- 
sclf of the intellect. 


[114] 
qgan aa Ageng | 
Weare saai sak Read I 


With a view to remove the thought of duality involv- 
ed in the idea that the supreme Brahman is known by the 
knower, Sruti says guhdydm parame vyoman. Thus, Brahman 
which is to be known is in the knower. 


If the Witness-self is the knower and if Brahman is what is known, 
it may be thought that they are different. The Upanisad speaks about 
the existence of Brahman in the intellect which is located in the supreme 
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space in the heart with a view to show that they are not different. The 
purport of this passage is to show that Brahman which is to be known 
is thc Witness-self, and that the Witness-self is no other than Brahman. 


[u5] 
MERANA: | 
area ARRIA A N 


He who has been all along pursuing the path of 
meanz-end relation attains in his ewn Self the Supreme 
which is free froin both means and end. 


If the jive and Brahman are non-different, what is true of the jive, 
it may be urged, is equally true of Brahman. Since the jiva is in 
bondage, it would follow that Brahman, too, isin bondage. But this 
contention is wrong. The jiva has all along been acting on the basis 
of means-end relation. Following the scriptural teaching, it realizes at 
last that in its essential nature it is no other than Brahman which is 
neither a means nor anend. Asa result of this realization, the jiva 
who has so far been acting as a sarhsārin ceases to be a samsGrin. If so, 
how could it be said that the Advaita view of the non-difference of 
Brahman and the jiva would make Brahmau a sams@rin? 


[116] 
asda teresa aa | 
ANSI AMS BRA F N 


He (who realizes Brahman) enjoys ali desires. Since 
that (enjoyment of all desires) will not be possible so long 
as the sense of agency remains, Śrut? has said ‘‘as Brah- 
man”. And, the word saha means simultaneously. 


The śruti text so’snute saroin kāmān saha is taken up for explana- 
tion in this verse. The knower of Brahman does not fulfil the desires 
one after another in sequence. The enjoyment of desires in sequence 
is tenable only so long as the jiva, entertaining the notion of agency 
-and depending on the body and the sense-organs, acts in a particular 
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way to attain a particular fruit. When a person attains Brahman- 
realization, the notions of agency, etc., set by avidy% disappear along 
with avidya. The knower of Brahman, having become Brahman, enjoys 
as Brahman, by being identified with Brahman (érakmazZ) all desires 
simultaneously. 


[117] 
ÅRA a emgan M ATI | 
amaa werd a RRRA N 


If the meaning of the word saha is taken as conveying 
the sense of duality, then Brahman cannot be the Self. 
Nor is it possible for what is external (to the Self) to be 
the Supreme which is real, etc. 


Here, the word saha should not be understood in the sense of 
“with. Thatis to say, the śruti text should not be construed to 
mean: “He enjoys all desires with Brahman (brahmaņnā saha),’’ since 
it leads to several difficulties. First, Brahman would come to be treated 
as different from the Self. Second, it conflicts with the śruti texts such 
as tat ¿vam asi which teach the non-difference between the Self and 
Brahman. Third, if Brahman is different from the Self, it cannot be 
non-dual, infinite, sentient, real. So, taking the word saha in the sense 
of “simultaneously” the text should be construed tc mean that the 
knower of Brahman enjoys all desires simultaneously, at one and the 
same moment. 


When the Upenigad says that the knower of Brahman enjoys all 
desires, using the word ‘‘desire’’ in the plural, it should not be thought 
that there is plurality of objects of desire enjoyed by him. The 
Upanisad here speaks in the language of plurality to which we are 
accustomed all along. 


[118] 
aÑ Aag aad, ANTREAAN | 
amagada AI RR aa 
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Nor can it be said that the word saha does not convey 
the meaning “simultaneously”, because it is a particle 
(which conveys many meanings). So the word saha must 
be taken as conveying the meaning ‘‘simuitaneously’’. i 


"1li9 j 
qaaa Rs InAs faa | 
anaana amaraaraeRaa I 

When the unreal, etc., have been removed through 
knowledge, there exists nothing other than the Self. So, 
the knower of Brahman enjoys all desires simultaneously 
as the wise, as Brahman. f 

It should not be ihoughi that there is diference between the 
knower of Brahman and Erahman. When avidvā which is ihe cause of 
difference and which sets up the unreal, etc., is removed through the 


right knowledge, the knower of Brahman-remains as the Self, as Brah- 
man. 


[ 120 ] 
Waseteraa sdratsaA waza | 
aaah Fa saa ake: il 


The knower does not attain anything other than the 
Self which is in the intellect, lodged in the heart. So, to 
one who knows it, Brahman which is real, etc., is only the 
inward Self. 

The Self, it is well-known, is within the intellect. Sruti says 
that Brahman is located in the intellect. It follows, therefore, that 
Brahman which is defined as real, knowledge, and infinite is no other 
than the Self of the knower, 


= paj 
Baag REN raTÀ | 
amaro aag Baa I 
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With a view to deny that wuat is known (and attained) 
is other than the wise man, $rufi says ‘‘as the wise, as 
Brahman” by placing the two words in co ordinate 
relation. 


i 122 
gamae sree sales: | 
PATA HATA Tei A tA: N 


By the one consciousness which admits of no sequence, 
he comprehends all desires which occur in sequence. There 
is also the fruti text: “HRe who is without desire.” 


When a person realizes through knowledge that his inward Self is 
Brahman which isinfinite, he fulfils at once, without the help of the 
body and the senses, al! desires which are enjoyed in sequence by 
others. This idea is conveyed by the Brhadaranyaka (IV, v, 6) which 
says: “Of him who is without desire, who is free from desire, the 
objects of whose desire have been attained, and to whom all objecis of 
desire are but the Seif — the organs do not depart. Being but 
Brahman, he is merged in Brahman.” In the course of his commen- 
tary on this passage Sankara observes that the knower of Brahman has 
attained all objects of desire, ‘‘because he is one to whom all objects 
of desire are but the Self, who has only the Self and nothing else 
separate from it that can be desired.’’ He has fulfilled all his desires, 
because he has realized his identity with Brahman-Atman which is all. 


[ 123] 
aeaa qa aed ARAFAT: | 
aceb eicli JAA JAAAAI N 


The mental modes which assume different forms are, 
indeed, pervaded at the beginning and end, and also in 
the middle, by the one undifferentiated consciousness 
which experiences none separate from it. 
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First of all, a person knows a thing (j@niti). then desires it 
(icchati}, and finally endeavours to attain it (yatate). Though the 
meutal modes thus appear in many forms, the Witness-conscivusness 
which illumines them remains the same. 


[ 124 J 
warakeda sagan | 
PARAM BA RRIT: It 


Since the knower of Brahman nas fulfilled all desires 
which are the cause of all activities, there is no pursuit of 
activity to the knower of Brahman, as there is no cause (for 
activity). 


[ 125-126 ] 
BSAA: FA: BAST: TATA | 
A A $ 
amaii a aA saaa: N 
adsa ena Aga: ag 
e 3 A 
Faaa Aami aga g il 
Desires are caused by ignorance; activities are rooted 

in desires. And activity gives rise to dharma and adharma; 
_and from these comes the body which is the seat of evil. 
Therefore, to the wise man, when ignorance is destroyed 


for ever, desires which are the cause of all activities are 
also destroyed at the same time. 


When avidyā, the root cause, disappears on the onset of knowledge, 
desires, too, cease to exist. No special effort is need to root them out, 


[127] 
Sere gaeran | 
ASAI arasan alta: N 
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It was stated earlier that the text (“The knower of 
Brahman attains the Supreme”) is a statement in brief of 
the purport of the entire Upanisad. And its meaning has 
beeu well-explained in a concise manner by the mantra 
portion (which follows it). 

The text, “The knower of Brahman attains the Supreme,” which 
occurs in the Br@hmana portion, states aploristically the central 
teaching of the frahmavalli and the Bhrguvalli. It speaks about (i) 
Brahman, (2) the knowiedge of Brahman, and (3) the fruit which 
accrues to one who knows Brahman. Since it is necessary to know the 
nature of each one of them, the Mantra portion, which follows this 
text, beginning from satyam jRdnam anantam brahmz and ending with 
brahmanG vipaścitā serves asa brief commentary thereon. It first of 
all sets forth the nature of Brahman as real, knowledge, and infinite. 
Secondly, it says that one must know Brahman as identical with the 
inward Self. Finally, it declares that the knower of Brahman, 
remaining identical with the Self of all, enjoys bliss which is illimitable 
and unsurpassable, 


[ 128 ] 
aa amaA aaisa waa: | 
aama Ramga I 


For the meaning that was briefly conveyed by the 
aphoristic statement at the beginning, there is this elabo- 
rate explanation beginning from tasmdt till the end. 

This verse states the connection between what was stated in the 
Brāhmana text and the Mantra explanation thereof and what follows 
in the sequel from the text tasmādvā etasmāt Gtmana Gkasah sambhūtah. 
It is with a view to discuss at length the central teaching that the 
Upanigad proceeds with the sequel. 


[129] 
Ba JATA AR: TAERA, | 
ameamka aaa faa N 
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May I become Brahman which is real, knowledge, and 
infinite, which is beyond the five sheaths such as annamaya, 
which is free from fear, and which is spoken of by Srutz as 
“That which is not scen,” etc 


The human body is constituted by five sheaths ( pafcaiasa), viz., 
the sheath made of food (aiznumaya), the vita! sheath (/rénamayc), the 
sheath of consciousness (manomayz), the sheath of self-consciousness 
(vijndnamays), and the sheath of bliss (d@nandamaya). The sheath: are 
so called because they vcil the Self, hiding it from our view. They 
are one within the other. As we proceed fron: the outermost to the 
inner sheaths, we get nearer the Seif. Brahman-Atman which is real, 
knowledge, and infinite is inward to the five sheaths. [he Brhada- 
ranycka (1, iv, 2) says that “‘it is from a second entity that fear comes.” 
Since Brahman is one and non-dual, it is free from fear (nirbhavam). 
Brahman is not only not designated by words, but as the Mundaka 
text.(I, i, 6) says, it is also “that which is not seen and grasped, that 
which is without source, features, eyes, and ears, that which has neither 


, 


hands nor feet...” The wise, however, realize it through higher 


knowledge. 
[ 130 ] 

aa GAAS BA AFTA | 

Zamaa aR area N 


If it be asked how Brahman is clearly known to be real 
as well as infinite, (the reply is:) -because it is the cause of 
space, time, etc. It will be explained now (in the sequel). 


It may be argued that Brahman, in so far as it is differentiated as 
an object from other objects, must be considered to be limited or 
finite. Whatever is finite is not real; and since Brahman is finite, it is not 
real. Ifit is not real, so it may be argued, it is insentient (jada). If so, 
how could it be said that Brahman is real, knowledge, and infinite? 


This argument will not do. Since Brahman is the cause of the 
world, it is not limited by space (desa) or time (kala) or object (vastu). 
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That is to say, it is infinite; and from this it follows that it is real and 
also consciousness. While the critic argues that Brahman is uot real 
and consciousness proceeding cn the wrong assumption that it is limited, 
the Advaitin maintains that Brahman is real and consciousness, since it 
is infinite. 


(1319 
Ran aada agaa Aaa | 
aaagaeanaa: aaa a eas u 


The infinitude of Brahman is said to be threefold in 
respect of object, space, and time. And from this it is 
established that Brahman is real, etc. 


The objects of the world are subject to the threefold limitation — 
limitation by space, time, and object. Every one of them exists at a 
particular time and place, and is also limited by other objects. “But 
Brahman: has no such limitation. It is, therefore, infinite. 


[ 132] 
aad ga sale aap RAR: | 
AA ° Q 0a 
aws R p aaa aaa it 
Ether is unlimited in respect of space, because it is the 
material cause of all that exists in space. An effect which 


is, indeed, a part of the cause does not exist elsewhere 
(outside the cause). 


With a view to show that Brahman should not be placed on a par 
with ether (@k@§a), it is first of all stated that ether, being the material 
cause of all objects such as earth which exist in space, is not limited 
by space. An effect, e.g., a pot, is pervaded by its material cause, viz., 
clay (kéranavyaptam karyam). It does not exist outside its material 
cause. Inasmuch as all objects which are effects are inherent in @ka@sa 
which provides space for them, the latter is not limited by space. But 
it is limited in other respects as shown in the next verse. 
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[ 133 ] 
SRA SA aA agaa Bera: i 
TERA APR FAAS F II 


Since it is an effect, (ether) is not unlimited by time. 
Wor is it unlimited by object. Since there is another 
object, it is not unlimited by obiect also. 

Though ether (Gk@Sa) is not limited by space, it is limitcd in 
respect of both time and object. Ether is an effect. {Ti cones into 
being at a particuiar time. The category of cause-effect relation 
presupposes time. Cause and effect are related as earlier and later. 
Cause is what is prior to its effect; and cect is what follows its cause. 
As an effect, ether is, therefore, limited by time. Itis limited in 
respect of object as well, because there is Brahman which is its cause 
and which is different from it. While an effect is non-different from 
its cause, cause is not non-different frum its effect, as it can Le seen 
in the case of pot and clay. 


[ 134] 
FSRR MAG AAA: | 
REA WAAPACTARaTA I 


The supreme Self is infinite in the real sense, because 
it is the cause of time, ether, etc., because it is the Self of all, 
and also because there is no other object besides the Self. 

(1) Brahman is not an effect or a created thing, and so it is not 
limited by time. (2) Ak@sa is unlimited in space. Being the cause 
of akasa, Brahman is infinite in space. (3) Since it is the cause of time, 
ether, etc., it is the Self of all. And if it is the Self of all, there cannot 
be any object different from it. It is not, therefore, limited by object. 
Since Brahman is not limited in al! the three respects, it alone is infinite 
in the real sense of the term. 

The two words dman and paramatman have been used in the verse 
with reference to one and the same thing for the purpose of emphasiz- 
ing their non-difference. i 
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[ 135} 
pda RA a aataaatga: | 
aA Hea: II 


What is real cannoi, indeed, be limited by what is 
illusory. Here, time, etc., are illusory as shown by Scrip- 
ture (which speaks about modifications) ‘‘as arising from 
speech.” 


It is no argumeni tc say that Brahman is limited by its own effccts 
such as time, ether, etc., and that it is not, therefore, infinite in the real 


sense. Time, etc., which are effects are illusory. Apart from the 
cause there is really no such thing as effect. A pot which is a modifica- 
tion (vikära) does not exist apart from the clay which is its cause. The 
modification which exists only in name is nothing but clay. It is 
the clay which constitutes the essence (svariipa) of the pot. That is why 
the Chandogya text (VI, i, 4)says: “The modification exists in name 
only arising from speech; clay alone is real.” 


Being a cause is what makes a thing real, and being an effect is 
what makes a thing illusory ( k@ranatvam satyatva-pra yojakamh, karyatvuam 
tu mithyatva-prayojakam). If clay is said to be real, it is because of the 
fact that it happens to be a cause. Similarly, pot and other objects 
made of clay are said to be illusory, because they happen to be effects. 
The cxample of clay is cited by Scripture only with a view to enunciate 
the general principle that cause alone is real. It is not intended to show 
that clay has absolute reality. The reality of clay is only relative. It is 
real enough when compared with its modifications such as pot. But_in 
so far as it is an effect ofsome other entity which is its cause, it is 
illusory. The only thing which is absolutely real is Brahman. 


What holds good in the case of transformation ( parin@ma) is 
also true of transfiguration (vivarta). The illusory snake is a trans- 
figuration of the rope. The latter appears as a snake without under- 
going any transformation. It remains a rope all the time though it 
appears asa snake. The illusory snake does not exist apart from the 
rope which is its substratum. It has no nature of its own apart from 
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its substratum (kalpiiasya adhisthanameva svaripam). The entire 
universe comprising time, ether, etc., is superimposed on Brahman due 
io avidyZ. Time, ether, etc., which are illusory cannot, therefore, 
limit Brahman which is real. 


[ 136 J 
aaea aad RARA | 
IAA FA: Baa asa THT II 


Hence, the true nature of Brahman as real, etc. wiil 
be clearly stated with diligence by the text tasm@t, etc., by 
way of narrating creation. 


The Upznisad proceeds tu give, beginning from the text tasmādvā 
etasmit, an account of creation. The purpose cf narrating c:eation is 
not to show that the world which is created is real, but to set forth the 
true nature of Brahman as real, knowledge, and infinite. Scrip- 
ture makes use of the account of creation asa pretext (vpdja), as a 
convenient means, as a methodological device, for,stating the absolute 
reality of Brahman and the illusory nature of the world. 


[ 137] 
amaka Ag SRT a | 
gaa Ra aeneanetiar ti 


The word tasmdi refers to Brahman which has been 
stated in the text at the beginning. The word etasmdt 
refers to (the same) Brahman which is indirectly indicated 
by real, etc. as stated in the Mantra portion. The letter 
vai is used for the purpose of recollection. 


The meanings of the three words tasmat (from that), etasmat (from 
this), and vai (verily) are stated in this verse. The text recalls to our 
mind Brahman which has been first of all stated in the aphoristic text 
and which has been subsequently defined in the Mantra portion as real, 
knowledge, and infinite. 
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{ 138 ] 
de Bulacameateagaradiad | 
AAA Beas: ssa Sa 


Through the force of the expressions ‘the knower cf 
that (Brahman)” and “the wise”, and also through the 
words ‘‘that’’ and ‘‘this’’, (the non-differenace between 
Brahman and Atman) is known. Further, the word 
“Atman” is used by Sruti (in the place of Brahman). The 
primary sense (of thc word ‘Self’’) does not hold good 
with regard to anything other than the inward Being. 


The aphoristic text which contains the expression brahmavid, the 
knower of Brahman, tells us that by the mere knowledge of Brahman 
one attains Brahman. 


In the expression brahmand vipascita, the word ‘‘wise’’ is put in 
apposition to ‘‘Brahman’’, thus showing that Brahman and the wise 
man are identical. 


Again, since the two words tat (that) and etat (this) are put in 
apposition in the expression tasmadva etasma@t, sruti wants to convey the 
idea that that Brahman which has been referred to earlier is identical 
with this Self. Krom the word tasm@t which means from that (Brah- 
man), one may get the impression that Brahman is something remote 
and mediate. With a view to remove this misconception sruti uses the 
word etasm&t which means from this (Self), putting the two words in 
apposition, and thereby conveys the idea that Brahman is the same as 
the Self which is immediate. 


It is usual to say that Brahman is the cause of everything. 
But here, using the word “Self” in the place of ‘‘Brahman’’, śruti 
says that from this Self (etasm@d-dtmanah) ether came into existence. 
The ‘idea is that @a@ga and other elements came into being from 
Brahman which is identical with the Self. Brahman is the 
Self of all, as stated in the Chandogya (VI, viii, 7): “That is real, that 
is the Self.” 
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[139] 
Wt adiasa TANA NRA | 
aeaal aaia ea ii 


“From me all this came irto existence; in me alone 
ii will be dissolved in the end; I alone suppori this 
world’’—thus (from this statement) also (the identity of 


Brahman and Atman) is established. 


- The Upanisads refer to Brahman as the cause of the world. There 
is, for example, the Taittiriye texi (III, i, 1) which says: ‘‘Crave to 
know that from which all these beings are born, that by which they 
live after being born, that towards which they move and into which 
they uerge. That is Brahman.’’ The Self, too, is said te be the 
cause of the world. There is, for instance, the Aitareya text (I, i, 1): 
“The Self, verily, was ail this, one oniy, in the beginning.” From this 
one may think that the world has two causes, viz., Brahman and the 
Self. But inasmuch as there cannot be two causes for one and the 
same effect, it must be understood that one and the same cause is 
spoken of as Brahman in some places and also as Atman in some other 
places with a view to emphasize the non-difference of Brahman and 
Atman. 


= [10] 
Tala ASAT | 
Teena ward 4 ae i 


It is not possible to explain creation by depending on 
the nature of the supreme Brahman which is non-different 
from all, immutable, one, and which is neither an effect 
nor a Cause. 


Since the Upantgad says that from the Self which.is Brahman ether 
came into existence, it may be argued that creation is real. But thisis 
wrong. The nature of Brahman is such that it cannot be the cause of 
anything. ; 
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[141] 

aasaga: aa Haaa Bae | 

FANSHOTS Gl AAA: | 


Ail thiags other than Brahman should, for that very 
reason, be regarded as effects. And, since Brahman is 
immutable, there can be uo cause for creation. 


It may be, the critic may urge, that the nature of Brahraan is such 
that it cannot be the cause of the world. But this is no reason for 
denying the existence of a cause for the world. The world, being an 
effect, must have a cause. And so the creation of the world, it may be 
argued, cannot be set aside as unreal. 

This argument does not held good. The difficulty which arises 
here is that there is no object which could be considered to be the 
cause of the world. Two possibilities may be thought ofhere, but 
neither of them is tenable. Either something other than Brahman is the 
cause of the world or Brahman itself is the cause of the world. It can- 
not be said that something other than Brahman is the cause of the 
world. We are in search of the root cause (mila-kdrana) of the world. 
Since all objects other than Brahman are effects, none of them could 
be thought of as the root cause. Nor does the other alternative hold 
good. Being immutable (kifastha) Brahman cannot be the cause of 
the world. There is no effect in the absence ofa cause (k@randbhave 
kāryābhāvāt). Since there is no cause for the world, it cannot be said 
that the world really exists or that the creation of the world is real. 

Anandagiri explains the word ak@rana which occurs in the second 
line of the verse as kūtastha. 


l [142] 
saaa Aaa: ag | 
adq aaa a a raa i 


If it be said that the nature of Brahman is the cause 
of creation, its proximity being always there, the universe 
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must always exist like Brahman. But this cannot be, since 
space, etc., cannot take place. 

It may be, the critic argues, that Brahman by its very nature is 
immutable (kūrtastha}. Nevertheless, it could be the cause of the world 
in the same way as a inagnet, remaining where it is and without under- 
going any change, is the cause of the movement of the iron filings just 
by its proximity to them. 

This argument cannot be accepted. The basic difficulty here is 
that since the infinite Brahman. is ever-existent its proximity to the 
world is also ever-existent, and this would mean the creation of the 
world, the existence of the world, all the time. This is not acceptable. 
Creation and dissolution aliernate like day and uight. Creation 
(srs7z) is followed by dissolution (pralaya), and dissolution is followed 
by creation. The idca of eternal creation is unacceptable. 

There is also another difficulty. Every object which is created 
comes into being at a particular tiine and space. Then, what about 
time and space themselves? While the occurrence of a thing is explai- 
ned in a particular space-time context, the same thing cannot be said 
of both space and time. The occurrence of space is not explained by 
presupposing another space. Similariy, the occurrence of time is not 
explained by presupposing another time. There is strictly speaking 
neither plurality of space nor plurality of time. Therefore, the occur- 
rence of space and time cannot be thought of in the context of another 
space and time, for there is no ‘‘other space”, nor ‘another time” 
(desasya desGntarabhavat, xalasya ca kalantarabhavat). ‘The explana- 
tion of the occurrence of an object in terms of space and time breaks 
down when we attempt to explain the occurrence of both space and 
time. 

Further, to think of another space and another time with a view 
to.account for space and time of the first level will lead to the fallacy 
of infinite regress (anavastha), for both space and time which are 
posited at the second level would in their turn require another space 
and time at the third level, and these in their turn would require 
another space and time at the fourth level, and so on. It is, therefore, 
impossible to subscribe to the idea of eternal creation or the eternal 
existence of the world. 
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[ 143 ] 


anaes seed: | 
a ahaaa aeaa RERA: I 


It cannot be said that there was creation (by Brahman) 
because Brahman is not of the past; and Brahman is not of 
the past, because it is the cause of time. Nor can it be 
said that there wili be creation (by Braisman), because 
Brahman is uot of the future; and Brahman is not of the 
future, because it is not an effect. 


If it be said that Brahman is the cause of the creation of the 
world, it is necessary to explain the occurrence of creation in respect 
of time: that is to say, it must be stated whether the creation of the 
world by Brahman took place in the past, or whether it will take place 
in the future, or whether it takes place now. But none of these 
alternatives is acceptable. The untenability of the first two alterna- 
tives is shown in this verse. 


It cannot be said that Brahman created the world in the past. Two 
reasons are given here in support of this contention. (1) Without assum- 
ing Brahman’s relation with time, it cannot be said that Brahman created 
the world in the past. But Brahman is unrelated (asariga) to anything 
whatsoever. So Brahman is not of the past. (2) To say that some- 
thing is of the past isto say that it is limited by the temporal dimension 
called the past. Inasmuch as Brahman is the cause of time, it cannot 
be said to be limited by time. And so, Brahman is not of the past. 


Though Brahman is said to be the cause of time, it has no real 
relation with time. Its relation with time by virtue of its being the 
cause is due to maya (kdranatuena kaldnvayasya mayAtmakatvat). By itself, 
Brahman is neither a cause nor an effect. It is what transcends the 
cause-effect-relation. If it comes to be looked upon as a cause, it is 


due to its apparent association with maya. 
44 
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Similarly, it cannoi be said that Brahman will creaie the world in 
the future, because (1) it is not limited by the temporai diinension 
called the futu:e, and also because (2) it is not an effect, that is to say, 


no change can ever asise in Brahman. 


[ 144 ] 


Fane damea: Ga | 
AGAMA ARISTA g i 


Creation is not now, because the Self is always non- 
dual and immutable. So considering the real state of 
things, there never was, nor is, nor is yet to be, (the crea- 
tion of the world by Brahman). 


It cannot be said that the creation of the world takes place now. 
Creation involves duality. Ifthe world is created now by Brahman, 
it means that the created is different from Brahman, the creator. Since 
śruti says that Brahman is non-dual, it is absurd to think of creation in 
the real sense of the term. There is also another reason to show that 
Brahman cannot be the cause of creation. Brahman is immutable; it 
is not a factor involved in any action. So, Brahman cannot be said 
to create the worid in the present. 


To sum up: creation was not in the past; nor is it in the present; 
nor will it be in the future. 


[145] 
aaaea a ad AAWA | 
A 
SaRaNa AANA FR I 
Since the.use of qualification (in respect of creation 
with a view to specify) that it will be, or that itis, or that 
it was, is meaningless like (the use of qualification such as) 


camel. etc., to an atom. Hence here avidyd alone is the 
cause (of creation). 
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It is meaningless to apply any qualiiication (visesana) to an atem, 
the minutest particle. No one would try to specify what an atom is 
by using words such as camel. Likewise, it is meaningless to specify 
creation as of the past or of the present or of the future. Creation is, 
therefore, the work of avidya. 


aaa: eee ae ANSAITA: | 
REESTR HASTA N 


For the non-existent, there is no cause. For the exis- 
tent therc is no new state (as origination). Since origina- 
tion, destruction, etc., (do not have origination, ‘destruc- 
tion, etc.), and since they are (for that reason) immutzble, 
(creation is not real). If there is origination for origina- 
tion, it will result in infinite regress. 


That creation of the world is not real is now argued in a different 
way. The world must have been existent or non-existent as such before 
its origination. It cannot be said that what is non-existent (asat) comes 
into being. The non-existeni, just because it is non-existent, cannot 
have relation with cause. In the absence of its relation with cause, how 
could it be said that what is non-existent comes into being? Nor is it 
possible to say that what is existent (sat) comes into being. Since it is 
already an existent, it cannot have origination. If neither the existent 
nor the non-existent comes into being, to speak of the creation of the 


world does not make any sense. 


The question of the creation of the world may be examined from 
another point of view. The things of the world are subject to the 
sixfold change (sad-bhiva-vikaira) such as origination (janma), destruction 
(nāśa), etc. Is there origination for’ origination? Is there destruction 
for destruction? The admission of origination for origination, destruc- 
tion for destruction, involves the fallacy of infinite regress (anavasthZ). 
If there is no origination for origination, destruction for destruction, 
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etc., it must be said that they are immutable. We proceed on the 
assumption that there is the sixfold change, though in truth it 
is illusory (bh&vavikGrassarve’ pi kalfita eveti paramarthch). 


[ 147] 
HAAA: ENNET ! 
aama aAA N 


Time which is threefoid cannot be the cause (of the 
world), because it comes inte being from avidyé. For the 
same reason, karma, deity, /§vara, etc., cannot be the cause. 


There are various views about the causality of the universe. But 
only four of them are mcationed in this verse. 


There is the view that there is no cause fdr the world ( k@ranam n@sii). 
There are those who think that non-being (abhāva) or the void (sunya) 
is the cause of the world. The Carvaka explains the world in terms of. 
naturalism (svabh@va-v@da). Some others who subscribe to accidentalism 
(yadrcchavada) say that the existence of the world is an accident. 
The Nvaya-Vaigesika philosopher holds the view that the constituents of 
the natural world are composed of material atoms and that God ( I §vara) 
is the prime mover of these atoins. According to the Sankhya, Prakrti 
is the cause of the world. The Yoga holds the view that 
God, who is one of the Purusas and who is rot related to anything, 
brings about the connection of Prakrti with Purusa which is necessary 
for the evolution of the world from Prakrti. The Mimarsaka 
maintains that karma or adrsta is the cause of the world. Some schools 
of Vedanta hold that God is the efficient cause of the universe and that 
Prakrti is the material cause. Those who accept the reality of time say 
that time (4@la) is the cause of the world. Others who are the’ 
worshippers of Praj@pati, Ganapati, and other gods ( prajapatya- 
g@nGpatyadayah) consider these gods as the cause of the world. 


None of the views stated above is satisfactory. If there is no cause 
for the world, one could argue by the same logic that even a pot comes 
into being without a cause. This is absurd. So the view that the 
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. world exists without a cause cannot be accepted as it goes against the 
evidence of perception. Non-being (abhāva) cannot be the cause of 
anything; but only a positive eutity can be the cause of some object. 
The view that a positive something comes out of non-being is contradici- 
ed by perception (abha@vat bhāvotpattiriti protyaksa virodhah}. The view 
that the void (sanya) is the cause of the world is no mere intelligible 
than the assertion that a piant comes into being without a seed. The 
variegated and ihe intelligently ordered universe cannot bz an accident 
or a chance; nor could it be said thai it comes juto being of its own 
accord. Neither the atoms, nor Prakriti, nor karma, nor kala, can 
account for the universe, for they are all non-intelligent. If God 
(IT svara) being only an efficient causc were to create the world out of 
some primordial matter which is different from, and external tc him, 
he would be conditioned thereby. God who is one of the Purusas and 
who is not related to anything cannot be the cause which brings about 
the connection between Prakrti and Purusa. 


Since it is not possible to account for the world in any of the ways 
stated above, Advaita concludes that the world is an illusory appear- 
ance of Brahman due to mapa. 


[148] 


aAfaeraa AA sara: ey: Ra | 
fa waa wat ARAR & ake N 


These three states of origination, existence, and 
dissolution occur, indeed, to the world every moment. 
Sruti, indeed, declares that the Creator creates (the world) 
through (i.e., in conformity with) knowledge and works. 


Neither kala, nor karma, nor Īśvara, nor anything else, can be the 
cause of the world. Brahman which is immutable cannot also be the 
cause of the world. The creation of the world must, therefore, be the 
work of m@y@. The world is an@di. So long as the knowledge of 
Brahman is not attained, the jiva is subject to worldly existence and 
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goes through the cycle of birth and death. The Katha Upanigad (II, 
ii, 7) says that the creatures are reborn in accordance with iheir work 
and in conformity with their knowledge (yathd karma yatha $rutam). 


[ 249 ] 
aaaea aaa RaR: | 
aant maA care Raa aera: N 
From Brahman-Atman which has neither a beginning 
nor a middle nor an end, and which is concealed by 


avidyd, ether comes into existence, like the (double) moon 
arising from the eye-disease. 


But for the eye-disease (tin. ira-dopa) ihere is no cognition of the 
moon as double. Similarly, but for the association of avidyZ, the princi- 
ple of obscuration, with Brahman, there is no creation of the world. 


[ 150] 
ag TAG eni Hea TTA HA: | 
Tag AAAA geda N 


What comes into being is not con:petent to stay even 
for a moment; then how is permanency for that? To the 
deluded vision it appears permanent like the serpent 
caused by avidyd out of the rope. 


Akasa and other elements which come into being from Brahman- 
Atman are not permanent. They are no better than the illusory snake. 
Just as the snake seen in a rope due to avidyā appears to be permanent, 
so also the world which is projected by avidyā appears to be permanent 
to the ignorant. 


[151] 
Riga aama ated | 
arama agi aAA N 
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Just as a person who is suffering from eye-disease sees 
the moon as double, so also (due to avidyd) one sees the 
effect (viz., the world) which comes inte being from the 
Self as different from it. 


The pot which is an effect of clay is not seen as different from it. 
As an effect which comes into being from Brahinan-Auaan, the world 
should not be seen as different from it. But inasmuch as itis seen to 
be so, it is argued, itis not an effect which comes into being from 
Biahman-Atman. 


This argument is without force. Though ihe world as an effect is 
not really different from Brahman-Atman, it appears to he so due to 
avidyZ. An unreflective person says that the pot, which is a modifi- 
cation of clay, is different from it, but one whe knows the real state of 
affairs says that the pot is really non-different from the clay. In the 
same way, a wise man (vidvān) says that the world which, being an 
appearance of Brakman, does not have a status of its own is non- 
different from Brahman. 


[ 152 ] 
TAA ATISSA TUMA WIAA | 
gästa aag aes N 


Every element as it occurs in the numerical order is 
known to have that (number of) quality. Each of the 
succeeding elements, being of the nature of an effect, is 
pervaded by the preceding one in the order of sequence. 


The element which comes first has one quality; that which comes 
second bas two qualities; that which is third has three qualities. The 
remaining two elements must be understood in the same way. 


The following is the sequence of creation: the first to come into 
being was ether; from ether came air; from air was born fire; from fire 
emerged water; and from water was created earth. Each element has 
its own distinct quality as well as the quality or qualities of the 
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preceding element. The distinct quality cf ether is sound. Ai has 
touch as well as sound. Fire has three qualities — its own quality, viz., 
colour and the two earlier ones of air. Water has four qualities — its 
own quality. viz., tastc and the three earlier ones of fre. Earth is en- 
dowed with five qualities — its own quality, viz.. smell and the four 


earlier ones of water. 
[ 153 ] 
ABM PAAA aay THA | 
ARIAS THEI Ca TA N 


Since ether, etc., are effects, air and other elements 
do not come into existence therefrom. Air is born from 
(the Self which has assumed through gvidya) the form of 
ether. Therefore, it is from the Self alone that it has come. 


All the &ve elements —ether, air, fire, water, and earth—are 
effects. Just as the Self through māyā is the cause of ether, so also it is 
the cause of the remaining four elements. When érutz says that from 
ether was produced air (ak@sadvayuh), it does not mean that air has 
come into being from the mere elemeni @k@sa. Rather it means that 
from Brahman which has for its adjunct @k@sa, the product of avidya, 
air comes inte being (avidyaparindmakasa-upadhikat brahmano vayuh). 
Brahman in association with m@y@ is the material cause of all the 
elements. Air is said to be created from ether, since the latter-is the 
proximate adjunct of Brahman. In the same way, from Brahman 
which has for its adjunct vdyu, fire came into being. The same explana- 
tion holds good in the case of the remaining elements. 


| [154] 
qaa ug aA Apa | 
FAERIE WaT MARAA II 


There are, indeed, only five elements such as ether 
indicated above. Nothing else is desired than these (five) 
elements which appear in the form of causes and effects. 


BRAHMAVALLi 353 


in the Kausitaki Upanisad (III, 8) reference is made to ten 
elemenis of natter (bhita-mditra). But these are not primary or basic 
elements which are only five. There is no need to accept any other 
element besides these tive. All the objects of the world which are 
related as causes and effects are made up of these five elements. 


f 155] 


arateg g 3: Tse: wed qalagaa: i 
aada aAa ata: 1 


The sound which is in air, etc., is that of ether. But 
¿hose who are ignorant about it thiuk as if it'were the 
quality of air, and so on, in the same way as the qualities 
of a garland are thought of as if they were of a snake. 


While the distinct quality of ether is sound (sabda), that of air is 
touch (sparse). If in addition to touch there is sound in air, it is 
because of the association ofether with air. Colour (riipa) is the distinct 
quality of fire. Because of the association of ether and air, it has sound 
and touch in addition to colour which is its own quality. Water has 
taste (rasa), which is its distinct quality, as well as sound, touch, and 
colour due to its association with the preceding three elements. In 
addition to its distinct quality, viz., smell (gandha), earth has the 
qualities of the preceding four elements which are associated with it. 


[ 156 ] 


e ky 
o agina A a aAA aT aN | 
K A e 
x TAHAP STHA A SNAAR II 
Earth isof the nature of the four elements, but it is not 
itself present in these four elements. Similarly, the whole 


world is of the nature of Brahman, but Brahman, thus, is 
not of the nature of the world. 
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The word guna which occurs in the first half of the verse means 
element. i 

Every effect is of the nature of the cause, but not vice versa. Earth, 
for example, is constituted by the nature of the four elemeats — ether, 
air, fire, and water. But we cannot reverse this and say that earth 
coustitutes the naturc of thess four elements, because they are not the 
effect of earth. In tbe same way, the whole world, being thc effect of 
Brahman, is of the nature of Brahman. Just as the illusory snake does 
not have a naiure of its own apart from the rope on which it is 
superimposed, so also the illusory world does not have a nature of its 
own apart from Brahman on which it is superimposed. But this does 
not mean that Brahman is of the nature of the world, for itis not 2n 
effect of the world. On the ground of its being the cause of the ele- 
ments, it cannot be argued that Brahman is savisesa, that it is consti- 
tuted by the nature of the elements (bhūta-mayatva). 


[157] 


aa yaaa aaa REZA | 
AAJA akas AT: EHER I 


Brahman which was declared earlier as real, know- 
ledge, and infinite, as one and self-luminous, is clearly 
established through reasoning. 


Brahman isthe only thing which is absolutely real. It is the 
cause of the world in the sense that it is the substratum on which the 
entire world is superimposed. So the world is illusory. The reasoning 
employed in the Grambhan@dhikarana of the Brahmasntra, II, i, 
14-20, establishes conclusively that the world is non-different from 
Brahman and that it does not exist apart from Brahman. So the truth 
is that Brahman alone is — Brahman, the one without a second. 


[ 158 } 


RREO fa: wargames | 


aalseateafaaaeat Seas ti 
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The Virdj, the god who has the cardinal points, etc , as 
his organs, who wears a body formed of the five elements, 
and who shines with the notion “I am all”, thus, came 
into existence. 


One and thc same reality, the Absolute, may be viewed in four 
ways, as Brahman, as I svara, as Hiranyagarbha, and as Viraj. The 
Absolute conceived as it is in itself, independent of any creation, is 
called Brahman. In its causal aspect it is called Tsvara: that is, 
Braman is [$vara when viewed as creative power. As the innermosi 
essence of the world ina subtle condition, it is called Hiranyagarbha. 
Wren it is thought of in the manifested state as the universe, it is 
called Viraj. So these are the four poises of the one Reality. 


After narrating the creation of the five subtle elements the 
Upanisad says that herbs came into existence from earth ( prthiord 
osadhayah). This does not mean that herbs and food came out of the 
subtle elements directly. The five subtle elements get transformed into 
the five gross elements through -quintuplication ( pañcikrta-pañcamahā- 
bhiita). It is from the quintuplicated earth (pafcikrta-prthiot) that herbs 
came into being. But the Virdj, the cosmic being, whose limbs are the 
different parts of the universe and who has a body made of the five gross 
elements must have preceded the creation of herbs and food. It is 
called Viraj, because it manifests in a diverse manner (vividham 
rajaminatoat). 


[ 159] 


wegen afaraa rea: | 
aerated gratia fega: i 


Prior to this (Virdj) must have been the Sūtrātman; 
for, that existing, the Virdj could come into being. This 
must be so, since itisin accordance with another Sruét text, 
and also because there is the indication “mind” (vijfidnam). 


The cosmic being in the unmanifest subtle condition is the basis 
of the Viraj. It is called Sitrdiman because it runs through all; 
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Hiranyagarbha, because ofits power of knewing and desiring; and 
Prana, because of its poweror acting. The Vira@j could come into 
being only after the Sijtrdtman had come into being. 


That the Suirāītman must uave preceded the Viraj is brought out 
in the Brhadaranyaka Upunisad (Ili, vi, 1). Yājñavalkya tells Gargi 
that the elements are pervaded by the world of the Gandharvas, this 
again by ihe sun, the sun by the moon, the moon by the stars, the stars 
by the world of the gods, this again py the worid of Indra, and the 
world of Indra by the world of the Viraj (Prajapait). When Gargi 
asks Yajfiavaikya: ‘‘On whai then, pray, are the worlds of Prajapati 
woven, like warp and woof?” Yaifiavalkya replies: “On the worlds of 
Brahm@ (Hiranyagarbha).’’ The idea is that the Sutrātman is the basis 


of the Vira. 


Further, the Yaittiviya text (II, v, 1), which occurs in thc sequel, 
says: ‘Knowledge. actualises a sacrifice, and it executes the duties as 
well. All the gods meditate on the first-born Brahman conditioned by 
knowledge” (vijidnam yajiamh tanute, karmGni tanute’pi ca, vijwanam 
devi sarve, brahma jyesthamupisate). The word vijfidnam here means 
the Satrdtman which is the first-born. 


[1603 
AMAA QM | 
sues aera faker 


Here, the Sitrdtman is sought to be conveyed, since by 
making us proceed inward from the annamaya-koSa, etc., 
$ruti, indeed, speaks of food, vital force, andso on, and 
since meditation (on the Siatrdtman) is enjoined. 


In the Bhrguvalli, which is the concluding chapter or the Taittiriya 
Upanisad, an account is given as to how Bhrgu is gradually led to rcalize 
Brahman as bliss by discarding annamaya, etc., which are not-Self. 
Bhrgu first thought of food (i.e., the Virāj, the cosmic being in ‘its 
gross aspect) as Brahman; then he thought of the vital force (i.e., the 
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Hiranyagarbha; thc cosmic being in the subtle aspect) as Brahman. 
The subtle body of the Sitr@tman is associated with the sheaths of vital 
force, consciousness, and self-consciousness, while the sheath of food is 
associated with the gross physical body of ihe Viraj. When Bhrgu 
requested his father to teach him Brahman, the latier said: “Food, 
vital force, eye, ear, mind, speecn” (annani prdnam cakşuk srotra: mano 
vacamiti). The dea is that after uientioning the body (annam) and the 
vitzi force (frdnzm) which is within the body, Varuna mentions eye, 
ear, mind, ard specch as the aids to the realization of Brahman. Here 
the word prana refers to the Sūtrātman. 

Reference has aiready been made in the previous verse to the 
Taittiriya text (II, v, i) where meditation on the Sitr@iman, ihe first- 
born, is enjoined. 

The word vijfdna which occurs in this text cannot mean the act of 
knowing (dha@tvartha) for two reasons. A mere act cannot be an object 
of meditation. Further, the word vijiG@na is qualified as “Brahman, 
the first-born” (vijfianam brahma jyestham). Such-a qualification is not 
possible if the word vijidnam means the act of knowing. Nor can it 
refer to the -individual soul, for one cannot meditate on oneself. It 
cannot even be said that it refers to Brahman, the first cause, because 
the first cause cannot be spoken of as oijñāna (Ldranabrahmanasca 
vijndna-padena agrahan@t). So the word vijñāna in this text means only 
the Siirdiman. 


[161 J 
Saga Ga agaga | 
aUi Ha FAAA wes N 


Prior to the origination of its effect (viz., the Virdj), 
the Siitrdtman remains undifferentiated from Being (i.e., 
Brahman) which is its cause. After giving rise to the effect, 
as clay (gives rise to its effect), it becomes as it were the 
effect. 


If the Sūtrūtman exists prior to the Virdj, why is it, it may be 
asked, that it isnot known to be such? It is only when it gives rise to 


358 TATTTIRIYOPANISAD-BHASYA-VARTIKA 


the Viraj which is its effect that it becomes fit enough to be spoken of 
as the cause of the Viraj, in the same way as clay when it changes into 
the form of a pot becomes fit enough to be spoken of as the cause of 
something. Tull then it remains undifferentiated from its own cause, 
viz., Brahman, and does not manifest itself as an effect. And so nothing 
could be said aboui it till it manifests as the Vira. 


[162] 
asa g aaa IARAA | 
waked asin aabealtat asia 


But as long as the eifect has not come into being, the 
Siitrétman remains in the form of the knowledge-self 
{ prajtidnaghana). When it is in a conditioned form by its 
effect, it manifests itself in cosmic and individual forms. 

Prior to the rise of the Virdj, the Siér@iman remains in a potential 
condition as motion and knowledge (kriyavijiidna saktiriipena), that is, 
as prajñāna-ghana, in Brahman, the first cause. It cannot be referred 
to either as the effect or as the cause. But it can be spoken of as the 
Siirdiman differentiating it from Brahman, the first cause, and the 
Virtij only when it assumes the cosmic (samasii) and the individual 
(vyagtt) torms, Vaiśsvānara and Visva respectively. 

See verses (238) and (239) for an explanation of kriyd-sakti and 
vijndna-sakti of the Satraiman. 

Advaita inquires into the states of waking, dream, and sleep with 
a view to bring out the nature of the Self which is constant and 
unchanging in all the three states. These three states are characterized 
as gross (sthula), subtle (sukgma), and causal (kdrana) respectively. 
Though Brahman-Atman is one and non-dual, it is referred to variously 
both at the cosmic and individual levels because of the difference in 
respect of the adjuncts. The individual forms of Brahman-Atman are: 
Visva in the waking state, Taijasa in the dream state, and Pra@jiia in the 
state of sleep. The cosmic forms of the Absolute are: Vaisvdnara in 
the gross form, the Siérdiman in the subtle form, and Tsvara in the 
causal form. 
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[163] 
bat fad 
arqada gA AAE: | 
ARa aa? AAA: KAA | 
All ncibs such as the grains which are constituted by 
the nature of the tive elements come into being in orderly 
succession from earth with the co-operation of rain, etc. 

The śruti text, “From earth were born the herbs,” ( prthizp® 
osadhayah) is explained in this verse. 

It is only from the quintuplicated (pavictkrta) earth that heibs, etc., 
come into existcnce. This idea is conveyed when it is said in the verse 
“from earih with the co-operation of rain, etc.” (Ghuvo ur styddi savyape- 
kgatvam pavicikrtatvam). 

The five subtle elements, viz., ether, air, fire, water, and earth 
come into existence from Brahman-Aiman. These subtle elements get 
transformed into gross elements by a certain process of mixing up 
called quintuplication. In each gross element all the remaining ele- 
ments are representéd. Each in its gross aspect is mixed up with the 
remaining elements. Ina particle of gross earth, for. example; one 
half is earth, and the remaining half consists of ether, air, fire. and 
water in equal proportion. The same is true of the other gross elements. 


[ 164-165 ] 
Reale JABA aes: aaa | 
Segal: Masa TAI 


stad saia Agaa adt wa: | 
aaa sara asrcafsaggar N 
qaa: ane fukin aaa ag tt 


In that manner from herbs comes food which is fit to 
be eaten. From the food that is digested, rasa, an essen- 
tial fluid of the body, comes into being. And from rasa 
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comes blood. From blood cemes flesh; and from this 
(flesh), fat comes into being. From fai, bones are produc- 
ed. And marrcw comes out of bone. From marrow comes 
the semen which, along wiih the mother’s blood, gives 
rise to the seed. 

These iwo verses explain the fruti texts which say: “Prom the herb 
was produced food. From food was born man” (ogadhibhyah annuam, 
annat purusai2). 

[ 166-168 ] 
sifsamasieeataaan Far | 
MAAS HASAaS AANA? tI 
te c 
THE PENR ASMP A: | 
ameaga algal sagan i 
: a 
maL CAAA A AT HAA | 
AiR satietareaagad_l 
The person whose mind is enveloped by the mighty 
net of the inherent avidyd, whose heart is captivated 
by the fish-hook of the insatiable desire which is born 
of non-discrimination, who is assailed by ignorance, who 
is struck down by the arrow. of the sense-object smeared 
with the poison of attachment and discharged from the 
bow of desire, and attracted by purposeful thought, who 
is powerless like the one who is possessed by a demon, 
who, being impelled by the karma of the person that is 


to be born, falls in haste into the fire of woman, like a 
moth (which rushes into fire) covetous of its flame. 


[ 169 ] 


AEA VERSA ANPA INATA | 
agane AA Gar ARA N 
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The semen which is extracted froni the body is poured 
into the womb through the genital organ by man, in 
the manner deierinined by (the former) kerma and know- 
ledge. . 

The Katha Upaniscd (ii, ii, 7) says that so long as the jiva does 
noi attain Brahman-realization it is subject to transmigratory existence 
and takes rebirth in conformity with the previous karma and updsand 
which it has performed. Anandagiri poiuts out that the previous 
karma and upāsanā of the offspring, or of the parent, or of the two 
parents of the forthccining child are the determining factors (janya- 
janakayorva stri-pumsayorua yathakarma yathā rutem). 


[ 170] 
qa dA aiea flrragaica: | 
MAÌ FSSR A gag ji 


From the semen poured into the womb and acted on 
by the (two) causes (viz., previous karma and updsand) 
comes the embryonic state of kalala and thence the budbuda 
form. 


[171] 
gga Fatt Valet STAI TAA | 
eragitfaakr: Sabre aga: N 


From the budbuda form arises the foetus, and 
from the foetus comes the solid body. From the 
solid body, organs come into being; and from the organs 
come out hairs on the head and body. 


[172] 
gaa aaa RNA a | 
ara Fea aAA BASIE 


46 
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With whatever elements of matter and with what- 
ever sense-organs the soul was associated in the former 
birth, the same elements and the same sSense-organs 
appear in this life for (the origination and action of) 
the body; and we hold this view on the authority of 
the Sruti text, “Just as a (goidsmith......).’’ 

When a jiva is reborn, the same five elements of matter (bAutapaii- 
caka) which constituted its former body form the material cause 
(upidina k@rana) of the present body, and the same sense-organs 
(karanūnij that functioned in the former body become manifested in 
the present one. 

The Sruti text quoted in the verse is from the Brhau@ranyaka (IV, 
iv, 4) which says: ‘Just as a goldsmith, taking a piece of gold turns it 
into another, newer, and more beautitul shape, so does this Self, after 
having thrown away this body and dispelled its ignorance, make unto 
himself another, newer, and more beautiful shape.’’ 

In the course of his commentary on the Brhadaranyaka text (IV, 
iv, 2), “Itis followed by knowledge, work, and past experience” (tam 
vidya-karmani samanvirabhete pūrvaprajñā ca), Sankara observes that 
knowledge, work, and past experience accompany the departing self 
in its: journey to the next life. ‘‘Hence these three — knowledge, work, 
and past experience — are the focd on the way tothe next world, corres- 
ponding tothe load of the carter. Since these three are the means of 
attaining another body and enjoying (the results of one’s past work), 
one should cultivate. only the good forms of them, so that one 
may have a desirable body and desirable enjoyments.”’ 


[173] 
aAA Exist: AIMA: | 
. LN 
TMA GAERRARATA AAA AI 
Though infinite, the Vird? which has evolved 
from the Sutrdtman, becomes a limited being due to 


ignorance and thinks, “This much I am,” in virtue of 
kama and karma. 
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The Virāj is the cosmic being (samasgtz) in its gross physical aspcct. 
It has come out of the Hiranyagarbha, the cosmic being in its subtle 
aspect. And so it is infinite; it is the self of all. Nevertheless, on 
account of its association with avidyā, it becomes a limited being when 
it assumes the individual form (vyzgti), the physical body of man. 
The Tutttiriya text (I, vi. 1) says that “He (the Self) wished — Let 
me be many; let sue ve born” (so’kdmayaic, bahu sym praidyeyeti). 
Further, it says that after cieating the world He entered into that 
very being (tatsysivd tadeva anupravisai). The desire (k@ma) and the 
action (karma) on the part of the cosinic being are intelligible only in 
the contexi ofits association with m@ya. It isthe principle of maya 
that accounts for the finitude and the diversification of the Absolute. 


| 174] 


eRMAEa agane een: | 
TRS: LASSIE AIA N 


In the same way for the Sūtrātman, who is mani- 
fested both as cosmic and individual beings (in a subtle 
form), there is the limitation by the form of the 
linga-Sarira. The Avyaktu, the Unmanifested, (as limited 
in the human body)‘is identical with avidy@ in the 
state of sleep. 


What is true of the Virāj is equally true of the Sztratman, the 
cosmic being in its subtle aspect. While in its cosmic subtle aspect 
it is referred to as the Sutrātman, in its individual subtle aspect it is 
called Taijasa. Though the Sutrātman is infinite, it suffers limitation 
due to avidyZ. In the individuai form, it has the subtle body (linga? 
Sarira) as its adjunct. The subtle body is composed of seventeen 
factors — buddhi, manas, the five organs of knowledge (jfanendrtya), the 
five organs of action (karmendriya), and the five vital airs (pra@na). 


Buddhi is the principle which stands for certitude, while manas 
stands for desire and doubt. These two, which are modes of the 
internal organ, are derived from the sativa aspect of the elements taken 
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collectively. The five organs of .knowledge spring from the sattva 
aspect of the elemerts taken separately. The five organs of action 
come from the rajas aspect of the elements taken separately. The five 
vital airs — prina, apna, vydna, udāna, and samana — come into 
being from the rajas phase of the elements taken together. 


The subtle body can be described in a different way as being 
constituted by three sheaths — the sheath of self-consciousness (vijndna- 
maya-kosa), the sheath of consciousness (nzenomaya kosa), and tne shcath 
of vitality (pranainaya-kosa). The seventeen factors menticued above 
are apportioned among the three sheaths. The vijfanamaya-ko$a consists 
of buddhi and the five organs of knowledge. The manoinaya-kosa is 
composed of manas and the five organs of knowledge. The prana- 
maya-ko§2 is made up of the five organs of action and the five vital 
airs. 

.The Avyakta, the unmanifest ma@yZ, is the cause of the limitation 
of the cosmic being who assumes the individual form both in its gross 
(sthila) and subtle (liga) aspects. It is known as kūráņa-ajřāna in the 
state of sleep. Thc individual form of the Self in the state of sleep is 
called Prajfia. 


[175] 
RANSA AJAR ARA | 
aaga ai AANA agua 1 


The supreme Self, though it is infinite, attains the 
-status of the ksetrajfia, the knower of the body, by means 
of avidyā. Only thus, the declaration (of Krsna), “Know 
me also as the ksetrajiia,”’ is tenable. 


Brahman-Atman which transcends the cause-effect relation is 
infinite. The Self in the body is called the kşetrajħña. It is the 
semblance of the supreme consciousness (cattanya-@bhasa). Though 
in .truth it is no other than the supreme Brahman-Atman, it 
appears to be a finite self enclosed by the body due to avidya. 
It is this idea that is conveyed by the Gītā text (XIII, 2) quoted 
in the verse. 
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[176] 
a mata RAEAN acer AA | 
askea a facafrateata are I 


Avidyā in the form “I do not know”, which is imper- 
manent, is considered to 5c the only cause of the limita- 
tions (mentioned above). It is established by the self- 
luminous consciousness itself, just as (the darkness of) the 
night is established in the daytime by the consciousness of 
the owl. 

It is azvidya that makes the all-pervasive Self appear as the 
limited ‘getrajfia in the body, just as the same avidyi makes the 
cosmic being appear in the individua! forms limited by gross and 
subtle bodies. 

Avidyé is known to us in our experience (prasiddha), for everyone 
says: “I am ignorant” (aham ajfiah). It is ‘‘beginningless’’ (an@di). 
But it can be terminated by the knowledge obtained through a 
framana. Since it is removable by the knowledge obtained through a 
fpramina, it isnot pramana-siddha (pram@na-nivartyatoat avidyayh na 
pramGnetah siddhih). It is revealed by the self-luminous Witness- 
consciousness (sdksibh@sya). Our cousciousness is the sole evidence 
for the existence of avidy@ in the same way as the consciousness of the 
owl is the evidence for the existence of darkness which it experiences 
during the daytime. 


[177] 
gamana cea atseat gia | 
diana anA Tard aA: N 
He who desires to see avidya through the knowledge 


generated by a pramana could as well certainly see the 
darkness in the interior of a cave by means of a lamp. 


Avidy@ is made known by the Witness-consciousness. According 
to Advaita, Brahman-Atman is the sole reality. This Brahman- 


366 TAITTIRIYOPANISAD-BHASYA-VARTIKA 


Atman which is of the nature of consciousness (svartpa-caitanya) 
is the locus (adhisthana) of onidya. While svariga-jRana is not opposed 
to avidya, vrtti-jñäna, the knowledge which arises through ihe mental 
mode, is cpposed to it. So avidyā cannot be known through the know- 
ledge generated by a pram@na, for such a knowledge which has to come 
through a mental mode (ortti) is opposed to it. Any such attempt to 
know avidyā through framina-jfidna is as futile and absurd as the 
attempt to see the darkness of a mountain-cave by tucans of a lamp. 
The light of a iamp will remove darkness. In the same way pramāya- 
jana, instead of revealing avidyā, will remove it. 


[ 178 ] 
aads aga agaga 
amaa aga Aa aAa 11 
That which is known here as the not-Self is the resuit 


of avidyā. Hence it can be said that it is also avidyd. But 
knowledge is identical with the Self. 


If the sole reality that exists is Brahman-Atman, then anything 
other than Brahman is due to avidyā. It is, indeed, a product of avidyā. 
And so the not-Self, whatever it may be, may be characierized as 
avidyē. But knowledge (vidy@) is the Self alone. 


: [179] 
ALTAR GT SA a AA | 
afaaaghafa ada gee aat il 


Its nature does not consist in anything other than the 
non-perception of the Self. Only if it is said that the term 
avidya is like the term amitra, it is always tenable. 


Avidya is not negative (abhava), but something positive. It should 
not be interpreted negatively as the prior non-existence of knowledge 
(sRana-pragabhava). It is a positive entity which conceals the nature of 
the Self. Concealment (@varana) is what it does; and it constitutes the 
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nature of avidy@. The work of concealment will not be possible in the 
case of a negative entity, what is non-existent. The Advaitin does not 
admit the existence of any negative entity at all. Therefore, the term 
avidy@ does not mean the abscnce or non-existence of knowledge, since 
the mere absence or non-existence of knowledge cannot do the werk 
cf conccaling or veiling the Self (abh@vasya Acchadanutudyngdt). 


The word avidyZ nust be explained in ihe same way as the word 
amitra is explained. ‘Che negative prefix a in the word amitra conveys 
the idea that the person denoted by the word is other than or opposed to 
a friend (anyatvam tadviruddhatvam vā iiano’rthah). In the same way, the 
negative prefix a in the word avidyZ conveys the sense that the thing 
denoted by the word is something other than vidya (vidyate’nyaivam) or 
something opposed to vidya (vidyaviruddhatvam). It does not convey the 
idea of the absence of vidya. 


Anandagiri explains the expressicn Ztma@greha which means non- 
perception of the Seif as the concealment of the Seif (Ztmano’graho nama 
Gvaranam acchadanam). 


[ 180 } 


aaga Ren AR Fea | 
aeaa Fate a leaa i 


So, the differentiation such as being and non-being 
(in respect of the not-Self) which is worked out by the 
deluded mind ends in the non-perception (which is avidyā) 
in the form, “I do not know.” 


The only reality which exists is Brahman-Atman. It alone is 
Being (sat). The not-Self, i.e., anything other than the Self, is only an 
illusory appearance due to the non-perception of the ultimate reality. 
Nevertheless, a deluded person works out a distinction among the things 
of the world as being (sat) and non-being (asat). He looks upon certain 
objects as being and some others as non-being (asat), though there is 
no justificatión for such a distinction; for all of them, being not-Self, 
are illusory appearance due to avidyā. This distinction is meaningful 
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only so long as the nature of the Sclfis not known, i.e., so long as there 
is the functioning of avidya in the form of the aon-perception of the 
nature of the Self. 


[181] 
aa AAAA AFAN RUTAR, | 
Bpm TAANA waleacdka: N 


This jiva whose discriminating knowledge is obscured 
by avidyd, after leaving his former body, enters the womb 
(of the mother) with the liřga-sarīra, being wafted by the 
wind of karma, cte. 

The uature of avidy2 was explained in verses (176) to (180). 

It is avidy& that is responsible for the transmigratory existence of 
the jiva. 

The word citta which occurs in the verse means, according to 
Anandagiri, viveka-jfdna (citta-Sabdena viveka-jfdnam grhyate). The 
word lingatm& means the jiva with the adjunct of the linga-sarira 
(linga-upahito jivah). 


[ 182 ] 
AAA As Baar | 
Raced aaaaraRorrsgaa I 


The solid, watery, and fiery substances eaten (by the 
mother) are each one of them divided into three portions; 
and each one of these three portions undergoes transfor- 
mation in.three ways separately. 


With a view to give an account of the growth of the subtle and 
gross bodies of the jiva that has got into the womb, it is first of all 
stated that food and other things eaten by the mother undergo three- 
fold transformation. 


The solid food (anna) eaten by the mother becomes threefold — 
the grossest, subtle, and the subtlest. The Chandogya (VI, v, 1-3) 
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speaks of these portions as sthavigtho dhituh, madhyamo dh@tuh, and 
anistho dhttuh. The watery and fiery food when eaten becomes three- 
fold in the same way. 


[183 J 
gången RAR: | 
qulfeassiamanmeasita sea: N 


In course of time, (the grossest, subtle, and the subtl- 
est portions ef) the solid food get transformed into faeces, 
flesh, and intellect respectively. Similarly (the grossest, 
subtie, and the subtlest portions of) the watery food get 
iransformed into urine, blood, and the vital airs respecti- 
vely; and in the same way (the grossest, subtle, and the 
subtlest portions of) the fiery food are transformed into 
bone, marrow, and speech respectively. 


The transformation that takes place with regard to food and other 
substances is at twostages. First of all, food and other substances when 
consumed become threefold. Secondly, each one of these three portions 
undergoes transformation in a particular form. 

In the course of his commentary on the CAa@ndogya text (VI, v, 3) 
Sankara says that we consume heat in the shape of oil, butter, etc, 

Since mind is a development of food, it is material, though very 
subtle. It is, therefore, wrong to hold, as in the Vaisesika, that the 
mind is eternal and impartible (annopacitatuan manaso bhautikatvam eva, 
na vaisesika-tantrokta-laksanam nityam niravayavam ceti grhyate). 


[ 184 
agmi erai ME | 
TMA AMAZAJIZANAEÀ N 


The word “mind” is used (in the fruti text) to imply 
buddhi and the organs of knowledge. And, the word 
“speech” is used (in the fruti text) to imply the organs of 
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action. And also, the word ‘‘vital air” is used (in the 
Srutt text) to impiy the different vital airs. 


The Chindcgyva text (VI. v, 1) says that the subtlest portion of food 
becomes mind (yo’nisthah tanmanah). Here the word “mind” 
cative of buddhi and the organs of knowledge. Similarly, the Chandogya 
text (VI, v, 3) says that the subtlest portion of heat becomes speech 
(yo’nigthah sā otk). Here also, the word v@k is used to indicate the 
remaining organs cf action. There is, again, the Chdndogya text (VI, 
v, 2) in the saine context which says that the subest portion of water 
becomes vital air (_yo’nisthak sa pranah). The word prana here is used 


to indicate the vital air in its fivefold aspect. 


is indi- 


[185 j 
aaa aad aR RRR | 
TA TEEGATE ANATA. I 


The sense organ which is said to arise through the 
impressions which are generated by karma evolves from 
the ahañńkāra, in conformity with (the former) work and 
knowledge. 


It is not from pure ahañkāra that the senses come into existence, 
but only from the akañkāra which carries the reflection of consciousness 
(sabhiisa-ahankara). : 


[ 186 } 
AMAR Sad aAA | 
ghey aAA I 


The sense of hearing comes into being, indeed, from 
the self-conceit, “I am the hearer.” And inthe same 
way (this mode of explanation) must be applied in respect 
of the remaining sense organs. 


Verses (185) and (186) explain the evolution of the senses. 
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It is not the case, as the Sankhya holds, that the various senses 
evolve from the ahanka@ra as such. But it is only from ahañnkāra which 
is acted on by, or connected with, the reflection of the consciousness 
(caitanyabhasanuviddhasva) that senses come into being. 


[187] 
qalakinaaal SAATESARI | 
ARTSA a ey: ala aAA A aa: N 


The Self is said to be originated (as it were) following 
the origiration of the body, in tbe same way as ether is 
said to be originated following the origination of a pot. 
Hence, existence and other (mutable) states do not exist 
(For the Self) since these states would be possible only if 
there is origination (for the Self). 


It is wrong to think that the Self is also originated like the senses. 
The Self is eternal (nitya). It is immutable (kdrastha), But it appears 
to have birth (janma) due to the limiting adjunct (upddhi), viz., the 
body, which has birth and other mutable states. Every object is subject 
to six changes (sadbh@va vikāra) — (1) birth ( janma), (2) existence (sattā), 
(3) growth (vrddhi), (4) transformation ( parindma), (5) decline (apaksaya), 
and (6) death (vindsa). Only if an object has birth or origination, the 
subsequent states such as existence, growth, etc., will be possible for it. 
Since the Self has no birth, it is free from the subsequent states which 
follow it (dtmano janm@bhivat taduttara-bha@vinah pañcavikārā na bhavanti). 


[ 188 J 
magaga set ada waa: | 
aar RaR gargana N 


As this (physical) body (of the jiva) lying in the womb 
grows, his li#ga-Sarira also manifests itself more and more. 

Both the visible physical body and the invisible subtle body (linga- 
$arira) grow simultaneously. 
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[ 189 ] 
ara aaa afer a: | 
SATAS AÀ AAA: FAA II 


To the jiva who has the bedy with all the organs 
(deveioped), the (latent) impressions gathered up in the 
past innumerable births manifest themselves gradually in 
the ninth (or the tenth) month. 


The jiva who has entered into the womb, being impelled by his 
: past dharma and adharma, comes to have gross and physica! bodies equip- 
ped with all senses. When he lies in the womb, fully awake in all his 
senses, the latent impressions (vasands) accumulated in the innumerable 
previous births present themselves to him. 


The word atha which occurs in the first line of the verse is used 
with a view to suggest tenth month as an alternative to the ninth 
month (atha-sabdo masavikalpirthah). The Chandogya text (V, ix, 1), for 
instance, says that ‘‘the foetus enclosed in the membrane. having 
lain within for ten or nine months, more or less, then comes to be 


born.” 


The description of the condition of the jiva in the mother’s womb 
is given with a vicw to create a feeling of disgust against worldly exis- 
tence. 


[ 190 } 
c eit 3 
akats TAS aa EA: | 
at asi Afon: sian aaa i 
Then, the jiva, being thus awakened (to his past ex- 
perience stored up in the form of the latent impressions) 
and experiencing the misery of existence in the womb and 


the like, bewails himself in disgust by thinking, ‘‘Ah what 
a suffering!” l 
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| i91 ] 
c 

AgJ: guai RA AARSISAFA | 

PERM ZPAA A EAJNA li 
(Feeling dejected, the jiva wails over his lot as follows): 
Earlier (in the previous births) unbearable pains striking 
the vital parts of the body, similar to those caused by ine 


heated mud and sand which burn the wicked, were citen 
experienced by me. 


Verses (191) to (196) give an account of the way in which the jiva, 
which suffers unbearable misery when it lies in the womb, grieves 
over its pitiable condition. 


[ 192] 
Suaga: (xrearaficaa: | 


Tata fad a qerakerat g ARI 


But the drops of the bilious fluid, heated by the 
digestive fire of the abdomen, burn me, who am placed in 
the womb, much more intensely. 


[193] 
Aaisha PEER: | 
gata Agri WARASE N 
The mouths of the worms in the womb, which are 


similar to the thorns of the kūtasśēlmali tree, torture me who 
am already tormented by the saw-like bones of the sides. 


It is said that the wicked souls are tortured in the world of Yama 
with the thorns of the kūrasālmali tree, 


[ 194] 
Ta SANTA crouse | 
TE aad queer: shares N 
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‘The misery suffered in the kumbhipdka hell is less than 
that expericnced by me in the womb which is full of foul 
odour and which is burning with the digestive fire of the 
abdomen. 


[195] 
garea aaas aad | 
aga Sera and AAA 4; 

The state of being a worm iu an impure thing, drink- 
ing pus, blood, and phlegm, and cating what is vomited, 
was obtained by me lying in the womb. 

{ 196 j 
Taga EAE Sra qWesTal aa 
ARAA agga ARE aa 


The intense pain suffered in all the hells put together 
cannot exceed the pain experienced by me who am lying 
on the bed of the womb. 


[ 197] 
akaa AARE: ata: paka | 
Saaga gadaa: N 


In the womb, the jiva is crushed by the machine of 
the bones. is surrounded by the fire of the stomach, has 
all the limbs smeared with the liquid discharges and blood, 
and is covered by the outer skin of the embryo. 


In the course of his commentary on the Chandogya text (V, ix, 1), 
which speaks about the foetus enclosed in the membrane for about 
nine or ten months, Sankara writes: “Enclosed in the membrane and 
such qualifications have been added for the purpose of creating a 
feeling of disgust (against worldly existence). The idea is that it must 
be extremely painful for the embryonic personality to lie within the 
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mother’s womb — having all his facuities, strength, virility, energy, 
intelligence, and activity held in complete check, growing through 
the absorption of the food and drink iaken by the mother, having its 
source in very unclean blood and semen, covercd by the most unclean 
clothing of the membrane, the body smeared with the urine, excreta, 
wind, bile, and phlegm contained inthewomb. Then the aciual 
birth consisting in painful coming out through tlic vagina must be stiili 
more painful. All this gives rise to feelings of disgust. Such suffering 
is unbearable even for a single moment — what to say of lying in the 


yer 


womb for such a long time as ten or nine months 
[ 198 ] 
Parasia aga: | 
qaa AAGE: caer: | 
Afflicted by excessive pain, crying aloud, and with 
the head downward, the jiva, emerging out of the womb 


like the one released from a snare, falls down lying on the 
back. 


This verse gives an account of the birth of the jiva. 
[ 199-200 ] 
akaga get aadatan: fea: | 
qaag ea ward ped: | 


arad afr agassa | 
qa aA Bante f aera 


The baby (that is born) knows nothing then. It remains 
like a ballof flesh. It hasto be protected against the teeth 
of dogs, cats, and other animals by others with sticks 
in hand. It looks upon a demon as father, and a 
female imp as mother. It drinks the pus as milk. 
What a pity! Infancy is, indeed, miserable. 
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These two verses describe the miserable state of infancy. The 
new-born baby cannot distinguish one object from another. It has 
to be taken care of at every stage. 


[ 201 - 202 } 
aga Jama araasaies: | 
TASS: TV TAA aÀ N 


ae de desraigar | 
PARAZA: HA Eae g GARI i 


Then, attaining thc state of youth, he becomes 
haughty, and becomes delirious because of the fever of 
sexual passion, Ali on a sudden he sings aloud; likewise, 
he gallops without any reason. He climbsa tree at ro time. 
And also he makes good people feel annoyed. Remaining 
blind on account of desire, anger, and passion he pays no 
heed to anything. 

The misery of youth ( yauvana-duhkham) is brought out in these two 
verses. 


[ 203 ] 
mantag megaa sha: | 
zeny ARNA aera a state N 


Then, on attaining old age which is a state of great 
disgrace, he becomes miserable. With the chest covered 
by phlegm, he does not digest the food eaten by him. 


The suffering of old age (jard-duhkham) is described in verses (203) 
to (209). 
[ 204 ] 


aaa wah: seers | 
aapaneriaateaansas: N 
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With failen teeth and affected vision, eating what is 
pungent, sour, and astringent, with hip, neck, hands, 
thighs, and lcgs bent down due to gout, hc is helpless. 


[ 205 ] 
Taaaatiae: wage: Sarah: | 
Fiala avenge aeaa: ti 


Afflicted by innumerable diseases, humiliated by his 
kinsmen, precluded from all abiutions, and smeared with 
dirt all over the body, he lies on the ground embracing it 
as it were. 


[ 206 - 209] 
KARIRA aAaH AAT | 
waa a MAANA i 
aTlaaa THATS TET | 
quae masi gge: II 
akaran agaaa | 
qerara ISAR A 
ogi Aai gÑ att gai rat ad aan | 
gada sad aaa N 


Having consumed understanding, memory, courage, 
valour, and the strength of youth, this damsel of old age 
feels as if she has achieved her goal and dances with joy 
to the drum of cough and flatulency, to the flute of the 
sonorous breath, to the song of the abdominal sound, with 
the garment of white beard and hair, wearing the best 
blouse of the wrinkeld and grey-haired skin, having a third 
leg as it were in the staff, falling down again and again, 


378 TAITTIRIYOPANISAD-BHASYA-VARTIKA 


with the bright gold-ornaments of projecting knots of fiesh, 
covered by the cloth of the thin skin, and with the twink!- 
ings of moving anklets due to the rubbing of the ankle 
and knee bones. 


[210] 
aqs es:aer erat aera | 
aR aA gals maa at ase 
There is no parailel to the pangs of death which follow 


it (i.e., old age). Even a creature suffering from the worst 
disease is afraid of it. 


Verses (210) to (212) describe the misery of death (marana-duhkhani). 
[211] 


Raa gga sg: Rawls area: | 
APRFANSA TESAT QA: | 


Though surrounded by the relatives, the creature is 
snatched away by death in the same way as a serpent which 
has gone underneath the ocean is captured by Garuda, 
the enemy of serpents. 


[212] 
Sl FA St FA GA KA: GITA | 
wes ga GT A BAA AT I 


Even as the man is weeping frightfully saying: ‘‘Ah, 
my dear wife! ah, my wealth! ah, my son!” he is swal- 
lowed by deathin the same way as a frog is swallowed by 
a serpent. 


[213] 
RAREN JARAJ aRU | 
agu Baar waa aaah: N 


BRAHMAVAI LI 379 


Let the pangs of the dying person, which occur when 
his vital parts are rooted out and when his joints are loos- 
ened be remembered bv those who are desirous of liber- 


ation. 
The seeker after liberation must do the right and pursuc the good 


with a vicw to overcome the throes of death. 
[ 214 ] 
semam Gaal aac | 
Fa JEA sat aae-era N 
When your visual sense is snatched away, when your 


consciousness is captured, and wher you are bound by the 
cord of death, you cannot find a protector. 


215) 
Gea aga AANA | 
St Aaa Sea AAN N 
Obstructed by darkness as when entering a deep pit, 
you will, with pitiable eyes, see your relatives whe are beat- 
ing their breasts. 


The relatives of a dying person cannot play the role of a saviour, 


for they are equally helpless. 
[ 216 ] 


aqaa BSA Tie Fahy: | 
aa Baa aaa Rea TAL I 
At that time yeu will see yourself being pulled by the 
iron cord of death as well as by the cord of attachment of 
your relatives on both sides. 


A person who is in the throes of death is utterly helpless. He has 
no freedom whatsoever to do the right at that time, for he is pulled in 
one direction by the affection of his kinsmen and in another by death. 


380 TAITTIRIYOPANISAD-BHASYA-VARTIKA 


[217] 
RFs ada RAT: | 
ESA qa A aR MN | 


There is, indeed, no refuge for the person who is 
afflicted by hiccough, who is getting dried up by hard brca- 
thing, and who is dragged by pasa (on both sides). 


[218] 
GUAM aAa: | 
FA Aaa Tea: Beas ala N 


Mounte’? on the wheel of samsāra, led on by the mes- 
sengers of Death, and bound by the cord of death, the jēra 
grieves: ‘‘Where am I to go?” 

The jiva who is caught in the whee! of transmigratory existence 
has no freedom when he leaves the gross body at the time of death 
with a view to reap the fruits of his previous karma. 


[ 219 ] 
malware: ast aay 
maga sR FA waar | 
gal Fat asia HAguetsa 


Ramaga: Gy Hass: N 


When the jiva goes alone (after death), his karma 
leading him on, what happens to his declaration in this 
world of maya: “My mother and father, my teacher and 
my sons, my kinsmen’’? This world where people live 
in is, indeed, similar to a tree which serves as a place of 
rest. 

Man lives with the assurance that his parents, children, and 
kinsmen will stand by him at all times. But none is able to come to 
his rescue when he goes alone after death. 
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C296 ] 
ani am amagi aña: 
sia: Maeda aa safa | 
aas AST Ae ASE: 
FZUGSMAA SMAI Ut 


Every evening the birds meet togetheron a tiee which 
is their place of rest. Every morning they go outin their 
own way. Just as the birds leave the tree and part from 
ore another, sc also the jiva paris conipany with his re- 
latives and non-relatives. 


Iu the previous vers: the worid we live in was compared to a tree 
which serves as a resting place. The similarity between the two is 
worked out in this verse. 


[221] 
gà ada aaRS aa ala: | 
Agaa AA ARAA ae i 


Birth is the cause of death. In the same way, death 
is the cause of birth. Like a water-carrying contrivance 
(which goes on revolving), man goes round and round 
(through the wheel of birth and death) always without 
any rest. 


So far, a detailed account has been given about the miserable life 
in the womb, the pangs of birth and death, and the sufferings in the 
states of infancy, youth, and old age with a view to generate a feeling 
of disgust against transmigratory existence. 


[ 222 - 223 J 
qasrqameaaniahag aaa: | 
adigaia eA EAT I 
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garaged dat Sa JAA | 
TARA Wea rokea I 


The oblations ot faith, the moon, rain, food, ard 
semen are offered by the gods in the fires of heavenly 
region, cloud, earth, man, and woman (respectively). 
Thus from the fifth oblation comes into being the person 
called man. The destruction of the jiva’s bondage which 
causes great suffering will be explained gradually (in the 
sequel). 

{tis not only in the Taittiriya Upanigsad, but in the Chandegya as 
weii that man is said to have evolved from food (annat purusah). There 
is an account of the process uf birth in Chapter V (Sections 4 to 8) of 
the Chandegya, The heavenly region is conceived as a sacrificial fire in 
which faith is offered as oblation by the gods. From this offering arises 
the moon. Again, in the sacrificial fire of cloud, the gocs offer the moon 
as oblation, and from this offering comes rain. Rain is offered as 
oblation in the fire of earth, and from this offering arises food. By 
the offering of food in the fire of man, there arises semen. And from 
semen which is offered as oblation in the fire of woman, man comes into 
being. 

It is with a view to overcome the great evil of bondage (sarnsdra) 
that the Upanisad proceeds to describe in the sequel the five sheaths 
( pafica-koga) of man and the way in which each one of these sheaths 
can be resolved into that whichis inward toit till one attains Brahman- 
Atman which is the support of all. 


[ 224] 
gaan fara: aa SEZANA: | 
aaga datergiacasaraea 1 


All the transformations from the beginning (of life 
in the womb stated above) belong to the subtle and gross 
bodies. Though they are not of the Self, it is thought due 
to ignorance that they are of the Self. 
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The Self must be differentiated from the not-Self. The difference 
between the Self on the one hand and the subtle and gross bodies on 
the other is brought out in this verse. 

The pure Self is free trom all changes such as the dwelling in the 
womb (gerbha-vasadya vikriyth) which have been stated at length ear- 
lier. These changes belong te the linga-sarira and the sthila-sarirc, 
and not tothe Self. Without discriminating the Self from the subtle 
and gross bodies a perscn, due to ignorance, associates these changes 
with the Self wiuch is immutable. 


[ 225} 
gaieta Bead gara | 
aasia aa mergea aad: faa: n 


Owing to the conceit “I am the knowei’’, the jiva, 
indeed, performs the acts of cognition. Again, on account 
of the delusion “I am the thinker”, he does all mental 
activities. 


The mechanism of identification of the Self with the two bodies 
(śarīra-dvaąya), gross as well as subtle, takes place at different levels. 
It kas already been stated that the subtle body is composed of three 
sheaths — the sheath of self-consciousness (vij ñänamaya-kośa), the sheath 
of consciousness (manomaya-koga), and the sheath of vitality ( pranamaya- 
kosa). 

While buddki along with the organs of knowledge constitute the 
sheath of self-consciousness, manas taken with the same organs of know- 
ledge constitutes the sheath of consciousness. The Self or the “I” is diffe- 
rent from the intellect (buddhi) and the mind (manas). If it is identified 
with any of them, it is a case of superimposition (adhkydsa) due to igno- 
rance. On account of the erroneous identification with buddhi, the Self 
looks upon itself as a knower, engages in the acts of cognition, considers 
itself as the agent and the enjoyer of the fruits of actions. In the same 
way, its identification with manas makes it think that it performs the 
various mental operations such as up@san@. So the Self must be diffe- 
rentiated from the vij/fidnamaya-kofa and the manomaya-kosa. 
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[ 226] 
MNARA SAAS | 
agaa a AAN: I 


By the conceit of the Self in prana, etc., the jiva gets 
involved in ail vital actions. And with ine conceit of the 
Self in the visual sense, etc., he is engrossed in thinking of 
colour, etc. 

On account of ignorance, the Self identifies itself with the sheath of 
vitality ( pranamaya-kosa). The five vital airs are prdna, apGna, vyina, 
udana, and samāna. The five organs of action are the tongue, the hands, 
the feet, the anus, and the generating organ. The vital airs along with 
the £ve organs of action constitute the sheath of vitality. Though the Self 
is free from all actions, identifying itself with pr@na, apina, etc., it consi- 
ders itself as the doer of the actions performed by them. In the same 
way, identifying itself with sight and other senses, the Self looks upon 
itself as what is involved in perceiving colour, etc. 


[ 227 ] 
aut gga gea peA a aÀ | 
e `A 
RASA a ga aae AASA: N 
Similarly, when the physical body is burnt, the igno- 
rant man thinks, “I am burnt.” And also ascribing the 
blackness of the body to his Self, he thinks, “I am black.’’ 

Just as the Self must be differentiated from the subtle body, so also 
it has to be differentiated from the gross body (sthula-Sarira). 

An ignorant person is one who is incapable of discriminating the 
Self from the physical body. He superimposes the characteristics of the 
body such as its birth and death, its blackness and whiteness, on the 
Self. When the body is burnt he thinks that the Self or the “I” is burnt. 
Finding that the body is biack in colour, he thinks that the Self or the 
“I” is black. It is in terms of the erroneous identification of the Self 
with the body, which is not-Self, that we have to explain the locutions of 
the ignorant man: “I am burnt,” “I am black.” 
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[ 228 J 
neat agaa AA | 
RAM qese TEs cet ge: hi 
Reopen AFT I 


By the conceit of the Self in cattle, wealth, and ihe 


the same way. because of attachment he thinks of the puri- 
ficatory rites of the gross and subtle bodies (as those of 
the Self) and considers himself to the effect “I am a ba- 
chelor,’’ “I am a householder,’’ “I aman ascetic,’’ “I 
am a sage.” 


An ignorant man suffers from two kinds of conceit or erroneous 
nction. The first is ehemabhim@na which is erroneous identification of 
the Self with the intellect, or the mind, or the vital air, or the senses, 
or the body. This has been explained in verses (225) to (227) with a 
view to show that the Self has to be differentiated from each one of 
them. 


The second one is mam&bhimina which is explained in this verse. 
On account of this erroneous notiou, he looks upon the external things 
as his own and says: “This is my cow,” “This property belongs to 
me,” “These are my kinsmen,” etc. Just as the Self cannot be identi- 
fied with the intellect, mind etc., which are not-Self, so also the Self 
cannot be related to any of the external things of the world. The Self 
has no relation whatsoever with anything, subjective as well as objec- 
tive. 


The Self by its very nature is pure, and so there is no scope for 
any purificatory rite with regard to the Self. But there are various acts 
of purification (samska@ra) for the gross and subtle bodies such as snāna, 
a@camana, and so on. Consequent on the various purificatory acts, a 
person considers himself in terms of various statuses such as a celebate 
student, a householder, etc. Neither the purificatory acts nor the 


different statuses have anything to do with the Self. In the celebrated 
49 
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intreduction contained in his bhzsya on the Brakma-sitre, Sankara says 
that distinctions such as a b+dhmana, a ksatriya, and the like, and the 
$ruti texts such as “A brākmana is to sacrifice’ (brahmano yajeta) are ope- 
rative only on the supposition that on the Self are superimposed parti- 
cular conditions such as caste, stage of life, age, outward circumstances 


and so on. 
[ 229) 
amar dari wht FAJA | 
agia amagaaeneaad N 


The body is said to be a modification of the different 
elements of matter. Because of the delusion a person re- 
gards the body as “I” and “mine” and attains the evil. 


The Self by its very nature is pure, eternal, and free. But due to 
ignorance a person identifies himself with the body which is impure, 
perishable, and bound, and says: “I am stout,” or “This bedy is 
mine.” It is a case of superimposing the attributes of the body on the 
Self. Man subjects himself to suffering due to his erroneous self-identi- 
fication (¢@daimya-adhydsa) with the body, the senses, and the mind. - 


[ 230 ] 
CAPAAGa AANA BA AAM | 
magama FAA TAA I 


Though ail beings alike are products of food and have 
evolved from Brahman, still man alone is mentioned here 
(in the Sruti text), because he is qualified for rites and 
knowledge. 


Every being has come out of Brahman, and also every being is a 
modification of the essence of food. Why is it, it may be asked, that 
Sruti says: ‘From food was born man. That man, such as he is, is a 

_product of the essence of food” (ann@t purusah, sa vā esa puruso’nnarasa- 
mayah) as though this is true only of man? There is a special reason for 
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mentioning man alone, leaving out other animals. Mau aione is quali- 
fied for rites and duties as alsc for knowledge, aud sc he alone is men- 


tioned by the sruti text. 
[ 231 ] 
aasad A sR a aaa | 
calp etiri elait Eic I 


Since śruii desires to heip man, who has plunged inte 
this (ocean of samsāra), the repository of al! evil, attain the 
innermost Brahman by means of Rrahman-knowledge, 
(man alone is mentioned in the Sruti text). 


By virtue of his ability to follow the teaching of Scripture, man 
alone is competent for performing karma and attaining knowledge. He 
seeks to attain the results which karma and jfidna are intended to secure. 
The distinterested performance of karma leads to the attainment of a 
pure mind, and only a person who has a pure mind is competent to in- 
quire into the Vedanta. From the study of the Vedanta he attains Brah- 
man-knowledge which leads to liberation. Therefore, the human being 
alone who has the ability to follow the teaching of Scripture and who 
desires to attain the result as taught in Scripture is qualified for karma 
and jaana, and not any other being. The Aitareya Aranyaka (II, iii, 2-5) 
brings out the distinction between man and other animals as follows: 
“In man alone is the Self most manifest, for he is the best endowed 
with intelligence. He speaks what he knows. He sees what he knows. 
He knows what will happen tomorrow. He knows the higher and 
lower worlds. He aspires to achieve immortality through mortal beings. 
He is thus endowed with discrimination, while other animals have 


consciousness of hunger and thirst only.” 
[ 232 ] 
ques AA agaia | 
Prete aarda sath aa eae 
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Just as a person is made to see the moon through see- 
ing the edge of a branch of a tree alone, sc also he is 
made to see Brahman which is identical with the inward 
Sclf and which is devoid of sheaths through the knowledge 
of the sheaths alone. 


It is Brahman-kuowledge which is required for atiaining liberation. 
Scripture seeks to impart this knowiedge through an expcsition of the 
nature of the five sheaths (kosa-pancaka). Though these five sheaths are 
other than the Self, they have Leen looked upon all along due to ignor- 
ance as of the nature of the Self. Through an explanation of the 
nature of these sheaths, Scripture secks to impart the knowledge of the 
Self which is beyond the five sheaths. Understanding the real nature 
of the sheaths as not-Self is the ruċans to the attainment of the know- 
ledge of Brahman-Atman (Gtmajiidne kosindm anatmajianameva mukhyo- 
pipah). The method of instruction that is adopted here is to teach what 
is not known through what is known, to teach what cannot be easily 
comprehended through something more tangible and easily understood. 
Consider the case of a person who does not know the moon. We help 
him to see the moon by first pointing out the edge of'a branch of a tree 
and then telling him that the moon is near the edge of that particular 
bough. In the same way, sruii helps us to realize Brahman-Atman by 
explaining first of all the- nature of the five sheaths. So the exposi- 
tion of the nature of the sheaths serves a very useful purpose. 


[ 233 ] 


aare dan agarba ak: | 
såga: PA WEA TAKA TIA II 


The human mind which is tainted by the impressions 
accumulated in this beginningless transmigratory existence 
must be enabled to realize the Self through the means (of 
explaining the nature of the sheaths). Hence it will be ex- 
plained in the sequel. . 


BRAHMAVALLI 389 
[ 234] 


Saqran: Fait gentle | 
gagaan fradsaaar AN N 


The inward Self which is not touched by duality even 
objectively, in the same way asit is not touched by dualiiy 
subjectively, is one. Owing to avidyā, the Self is illusorily 
divided into two categories of “Thou” and “I”. 


If śruti intends to explain the nature of the five sheaths as a means 
to the attainment of Brahinan-knowledge, this amounts to, the critic 
argues, the admission of duality, because Brahman is different from the 
sheaths. This objection does not hold good. There is no other reality 
besides Brahman-Atman, whether we view it subjectively by analysing 
the individual, or objeciively from the standpoint of the cosmos or the 
outside world. Brahman-Atman, the ultimate reality, is divided into 
two categories — the subject and the object, the “I” and the “Thou”, 
due to avidyt. The two words “I” (asmat) and “Thou” ( yugmat) are 
used to bring out the absolute opposition between the subject and the 
object. The pronomnns of the first and the third person can be placed 
in a co-ordinate relation in a sentence as when we say: “It is I,” “I am 
he whom you speak about...” But language does not ‘allow of any 
such co-ordination between the pronouns of the first and the second 
person. The subject issaid to have for its sphere the notion of “I”, 
while the object is said to have for its sphere the notion of “Thou”. 


The subject or the “I”, which can be characterized as the micro- 
cosm, is ordinarily understood as being constituted by five sheaths, 
though the Self or the real ‘‘I’’ is beyond these five sheaths. These five 
sheaths of the subject or the “I” (asmatpaficakam) are the products of 
avidy@ and therefore are not real. The outside world, the macrocosm, 
may also be analysed into five sheaths corresponding to the five sheaths 
of the individual. These five sheaths of the external world (_pusmatpafica- 
kam) which are also products of avidyZ are not real. Since the subject- 
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abject distinction and all that it involves arise only as a result of avidyā, 
they are not real. So Brahman-Atman, the ultimate reality, which 
transcends subject-object distinction is one and non-dual. When the Self 
is nut realized in its true nature as one and non-dual, it appears diffe- 
rentiated as the subject and the object, the ego and the non-sgu. Since 
the five sheaths, both at the individual and cosmic Jevels, are not real, 


there is no room for duality. 
{ 235 ] 


ARRAN aT Taras: | 
TA RARA ZATAA: Wal: N 


Just as there are five sheaths such as the annamaya in the 
“I” or the subject division of the inward Self, so also there 
are (five sheaths) like the anna, etc., (as the causes of the 
former five sheaths) in the ‘Thou’ or the object division 
of the inward Self. 


The ron-dual Self is divided as it were into two divisions — the sub- 
ject or the “I” division (asmadvibhiga) and the object or the “Thou” divi- 
sion ( yusmadvibhiga). The former which has for its content the notion 
of “T” (aham-buddhi-gra@hya) consists of five sheaths — the sheath of food 
(annamaya), the sheath of vitality ( pra@zamaya), the sheath of consciousness 
(manomaya), the sheath of self-consciousness (vij#idnamaya) and the sheath 
of bliss (@nandamaya). ‘The other division which has for its content the 
notion of “Thou”, that is, any object which is referred to as “this” as 
distinguished from “I” (_yusmadidam-buddhi-gra@hya) also consists of five 
sheaths of food, vitality, consciousness, self-consciousness, and bliss. The 
first list of five sheaths mentioned above is from the individual standpoint 
(ayastt), while the second list of five sheaths is from the cosmic stand- 
point (samastz). Each sheath in the first list is a modification (mayat) of 
its counterpart in the second list. For example, the annamaya-kosa at the 
individual level isa modification of the anna-kofa at the cosmic level: 
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that is to say, while the former is the effect, the latter is the cause ( pra- 
krti). The relation among the remaining sheaths must be explained in 
the same way. So there are ten sheaths — five at the individual level 
and five at the cosmic level. 


Since food, vitality, ete., at the cosmic level serve as the cause of 
the five sheaths at the individual level, they are also referred to as 
sheaths (kosa-upid@natvat annidindmapi kosatva-vyavaharah). 


[ 236 ] 


arakarrascay AAR JAMAE | 
c 
amA GIST i 
Then, after resolving the five sheaths of the individual 
in their respective causes which constitute their selves (i.e., 


their essence), cne must, indeed, think of the sheaths of 
anna, etc., as of the nature of subsequent sheaths. 


How the knowledge of the sheaths at the individual and cosmic 
levels should be made use of for realizing Brahman-Atman which is be- 
yond the kogas is explained in this verse. 


The classification of the sheaths into two groups —one group con- 
sisting of causes and the other group consisting of their effects or modi- 
fications — is intended to show that all these sheaths could be merged 
in one another in such a way that ultimately the non-duai Self alone 
will remain. The guiding principle in this process of merging one sheath 
in another is provided by the discrimination that the effect does not 
exist as something different from its cause (k%ran@tirekena karyam 
nāsti), that the effect is non-different from its cause. 


The process of merging is done at two stages. The five sheaths 
of the individual, i. e., the sheaths of the subject or the “I” division, 
must first be resolved in thought into the five sheaths of the cosmic level, 
i. e., the sheaths of the object or the “Thou” division. The second 
stage consists in resolving each of the five sheaths of the cosmic level 
into its respective cause. 

The five sheaths of the object at the cosmic level constitute respecti- 
vely the material essence (svarii~a) from which the five sheaths of the 
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subject group at the individual level have evolved. That isto say, 
the five sheaths of the individual are the modifications of the corres- 
ponding sheaths at the cosmic level. The annamaya-koéga of the indivi- 
dual is a modification of the anna-kośa of the cosmic level. The prāna- 
maya-kosa of the individual is a modification of the pr@nd-kosa of the 
cosmic level. The other kogas must be understood in the same way. 
Since the effect is non-different from its cause, one must realize that 
the annamaya-kosa is not different from the anna, its material cause, that 
the pranamaya-kosa is not different from the prina which is its material 
cause, and so on. As a result of this merging, we will be left with only 


five sheaths at the cosmic level. 


Now we come to the process of merging at the second level. 
Anna has evolved from pr&na, prana from manas, manas from vijfidna, and 
vijndna from Gnanda, the first cause. Since the effect is non-different 
from it cause, one has to resolve anna in prana, prānain manas, and so on; 
that is, one must look upon anna as nothing but prānņa, its material cause; 
similarly one must look upon prāna as nothing but manas, and so on. 
This process of merging will finally help the spiritual aspirant to realize 
the non-dual Self which is neither a cause nor an effect. 


[ 237 ] 


Sra pea ero aa | 
Naas TA THIS FT ATA | 


Thus, after resolving what is of the nature of the effect 
(in its cause) and remaining of the nature of the cause 
(viz., ajfidta-brahma), and finally resolving even that by the 
knowledge conveyed by the śruti text, the wise man attains 
“Brahman which is of the nature of the Self. 


When a person resorts to the process of resolving every effect in its 
cause, he will eventually come to Gnanda, the first cause, otherwise 
called ajřĀāte-brahma. It means that at this stage he identifies himself 
with the first cause which constitutes the essence of everything in the 
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world. But this is only the penultimate stage. The knowledge of non- 
difference between Brahman and Atman conveyed by.the principal text 
tat tvam asi hclps him to trauscend even this stage by resolving the first 
cause in Brahmau from which it is non-different, and realize ihe non- 
dual Brahman which is identical with the Seif and which is free from 
cause-effect relation. 


i [238] 
aa fae aa siorekada | 
RUG AASNSA AUT: i 


Food must be known as the Virdj. It has evolved frorn 
the vital air. Mind which is inward to the vital air constitutes 
the essence of the Veda in the form of Rg, Yajur, and Sama. 


Food (anna) or the physical matter represents the Virāj, the cosmic 
being in its gross aspect. Food or the Viraj has come out of the vital 
air (prdna) which constitutes the vehicle of all activities (kriy@-sakt7) 
of the Sutrātman. 


The Sitr@tman is endowed witb two kinds of potency — kriyã-sakti 
and vijfidna-sakti. Kriya-gakti is the potency involved in all outgoing 
activities due to the vital air in its various aspects. The word prana 
which occurs in the verse refers to the kriyd-Sakti of the Sūträtman. It is 
from prana that food has evolved. Vijfdna-sakti which is the potency 
involved in all kinds of knowledge is of two kinds — manas and vijñāna. 
One and the same internal organ (antahkarana) is referred to as manas 
and vijñäna depending upon the nature of the knowledge it gives rise to. 
It is called manas when it gives rise to all concrete and differentiated 
(savikalpaka) thought (savikalpaka-jndnotpidana-saktimadantahkaranam 
manahsabda-vacyam). The Rg-veda, the Yajur-veda, and the Sdma-veda are 
the expressions of the work of the internal organ in its aspect called 
manas. It is from manas that prana has evolved. 


The nature of vijñāna is explained in the next verse. 
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[239 ] 
Adan geii Harare | 
JARRAI ATA: FEAN: N 


The intellect which knows the content of the Veda is 
called vijfidna which is decisive by its very nature. Bliss 
which results from knowledge and action is the fruit. 


Vijnana is that aspect of the internal organ which gives rise to all 
abstract, undifferentiated knowledge (nirvikalpaka-jranotpadana-sakti- 
madantahkaranam vijriinam). The knowledge ascertained through vijñana 
is decisive. The truths embcdied in the Vedas are ascertained through 
the internal organ in its aspect called vijñāna or buddhi. 


Ananda is the Avyakrta, the ultimaie cause of all. 
[ 240 ] 
Sega Sa sneak aaa: | 
Wt AAMAS aT AEA aa: N 


Prana, manas, and v@k, spoken of as the three kinds of 
food of the Prajdpati constitute the Sutrdtman completely. 
The Virdj is of the nature of anna. And (the avyākrta is 
the kdrana, the ultimate cause). 


The five sheaths mentioned here are also stated in the Brhadaran- 
yaka. In the saptānna-brahmāņa (I,v, 1) it is said that the Father of 
creation produced seven kinds of food through meditation and rites, 
and that “three he made for himself.’’ What does this mean? This is 
explained in I, v, 3 as follows: “It means: the mind, the organ of speech, 
and the vital force are three kinds of food.” Here the organ of speech 
refers to vijñāna (vaksabdena vijianam grhyate). The idea is that manas, 
vijňāna, and prana constitute the Sutradiman, 


In the Brhadaranyaka text (I, ii, 5) “I shall make very little food’’ 
(kaniyo’nnam karisye), the word anna refers to the Virāj. Again, the 
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‘Brhadairanyaka text (I, iv, 7), “This (universe) was then undifferen- 
tiated,” refers to the Avyakrta constituted by @nanda. 


Anandagiri explains that the letter ca which occurs in the secend 
line of the verse nust be understood as referring to the 4uyākrta. 


[ 241 ] 


a 
FTINEAATAIATTAG SÀ | 
FRMATASIAREISSISAA BAA! II 


Thus, the sheath formed of bliss (of the subject group) 
is said to constitute the innermost essence of the (remain- 
ing) four sheaths, since it is a mass of consciousness unified. 
But the difference (in the manifested forms of bliss) results 
from the (previous) acts of the individual. 


Earlier reference was made to the division of the sheaths into two 
groups — the subject group and the object group. Of the five sheaths 
of the object group ( yusmad-vibhiga), the sheath of bliss (@nanda-kosa) 
constitutes the essence of the remaining four sheaths. The same thing 
is true of the sheaths of the subject group (asinad-vibhaga): that is to say, 
the Gnandamaya-koga constitutes the essence (fratyagdtman) of the re- 


maining four sheaths. 


The Mandikya Upanisad (V) describes the jīva in the state of deep 
sleep called Prajfia as one whose sphere is deep sleep (susuptasthina) 
in whom all experiences become unified (ekibhiitah), who is mass of 
consciousness unified ( prajñānaghana ), who is formed of bliss (@nanda- 
maya), who experiences bliss (@nandabhuk), The jiva in the state of 
deep sleep is nothing but a mass of consciousness because of the absence 
of all distinctions at that time. It is not conscious of anything either out- 
side or inside. But it is just unified consciousness. It is constituted by bliss 
without any differentiation whatsoever. If so, how is it, it may be asked, 
that the Upanisad in the sequel (II, v, 1) speaks about the difference in 
the manifested forms of bliss such as joy ( priyam), enjoyment (modah), 
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exhilaration ( pramodah ), and bliss (@ncnda)? The answer is that these 
differences arise in the other two states as a result of the past deeds 
(karma-phala-bhed&t) of the individual. 


[ 242 ] 
frenesaaieg aca | 
anak qia AAs RaR N 


But the imagery of head and so on is for the practice 
of meditation. Hence in this way the wise have explained 
these (limbs such as head and so on) as mental represen- 
tations. 


The $ruéi text tasyedameva Sirah is now taken up for explanation. 


Scripture speaks of each sheath employing the imagery of a bird 
which consists of a head, the two wings, the trunk, and the tail. These 
imaginary represcntations given by fruti are for the purpose of medita- 
tion. Representing the annamaya-kosa in the form of a bird, the Upanisad 
says: “This itself is his head; this is the right wing; this is the lcft wing; 
this is the tail, the support.” 


[ 243] 


Rat qut ast canara PAA RATA: | 
aegeta Ji ARA Aaaa N 


It must be understood that the head (of the human 
body) corresponds to the head (of the bird), that the two 
arms correspond to the two wings, that the middle portion 
(trunk) of the body is the self, and that the restis the tail.. 
In this way, the sheath of food in the form of the mental 
representation (given above) must be contemplated. 


The mode of contemplation on the sheath of food (annamaya-kośa) 
is explained in this verse by working out the similarity between the 
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figure of a human being, who is a modification of the essence of food, 
and that of a bird. 


[ 244] 
sadaa RE RAN ANET | 
AAIR QATA: 1924 N 


The wise man who tkus meditatesin the proper order 
on these (sheaths) in the mind will, indeed, go inward from 
one sheath to another by abandoning the outer oncs one 
by one. 


The utility of contemplation on these sheaths is explained in this 
verse. 

A spiritual aspirant who resorts to the uninterrupted contemplation 
on these kogas in the way and in the same order in which contempla- 
tion has been indicated by fruti attains purification of mind. Only 
when the mind of the spiritual aspirant gets purified, he will have dis- 
criminating knowledge (viveka-buddhi) which will enable him to go in- 
ward by giving up one by one the different sheaths, starting from the 
outermost, viz., the annamaya-kosa. Such a person who has abandoned 
all the sheaths knowing that all of them are not-Self attains Brahman- 
realization through the knowledge of non-difference between the Self 
and Brahman conveyed by the principal texts such as tat tvam ast. 


r 245 ] 
ada Aaga NRTA | 
fesnaanra & aang agd: N 


Since śruti can never be doubted, (the fruits) as dec- 
lared (by $rutz) will take place. There is, indeed, scope for 
doubt in respect of what is known through inference and 
perception which are dependent on man’s intellect. 


The Upanisad says in the sequel (II, ii, 1) that “those who meditate 
on food as Brahman acquire all food” (sarvam vai te’nnam Gpnuvanti 
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yennam brahmopasate). When gruti specitically declares that the attainment 
of food is the fruit that accrves to one who meditaies on food as Brah- 
man, how could it be said, so the critic argues, that meditation on the 
kogas leads to the attainment of Brahman-realization? It is the conten- 
tion of the critic that one and the same meditation cannot give rise to 
two different fruits — the attainment of fond as well as Brahman-realiza- 
tion. 


This objection is wrong. Since sruti declares that both the fruits 
accrue to one who practises meditation as specified, it must be so, and 
there can be no doubt about that. Scripture which is impersonal 
(apauruseya) is free from defect and distortion. So the teaching of Scrip- 
ture can never be doubted. But there is scope fer doubt with regard 
to what is known through perception, inference, and other sources of 
knowledge because of the association of the human factur with them. 
Unlike gruti, every one of these sources of knowledge is dependent on 
the mind and the senses of the person, which are liable to defect and 


distortion. 


[ 246 | 


eaa at aera AR: | 
amga ward fad saa i 


Or, just as Scripture teaches the knowledge of the 
infinite Brahman by re-stating the meditation on name 
(ndma), etc., to which man resorts of his own accord, so 
also here Sruti teaches the Knowledge of the Self (by re- 
stating the meditation on food, etc.). 


The purport of the teaching of meditation on the kogas may be 
explained in a different way also. In the seventh chapter of the Chān- 
dogya meditation on name, speech, mind, etc., to which man naturally 
(svabhavatah) resorts without Scripture enjoining it is re-stated with a 
view to lead the spiritual aspirant gradually from name to speech, from 
speech to mind, and so on, till the knowledge of the infinite Brahman 
is attained. In the same way, taking advantage of the fact that man 
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naturally identifies himself with the kosas, Scripture enables the spiri- 
tual aspirant to attain Brahman-realization by resolving each outward 
kośa in its inner one through the process of contemplation thereon. The 
purport of the teaching of Scripture is in the knowledge of Brahman- 
Atman, because this is the main teaching which is intended to be 
taught ( pradhGnaivai vinaksitam). So the fruits of meditation mentioned 
in connection wtih the several kogas should not be supposed to accrue as 
declared. 


| 247 | 
YAM AMG Nagaianses g | 
aaqa W Ba: Nea JAJAA | 


Or, by re-stating the meditation which is intended for 
securing fruits inferior to moksa as known from another 
$ruti text, the knowledge (of Brahman-Atman) is spoken 
of (here in the Taittirīya) for attaining the highest good. 


This verse explains the purport of the teaching of meditation on 
food, etc., as Brahman in yet another way. Meditation on the Viraj 
and the Sūtrātman has been taught in the first chapter of the Brhada- 
ranyaka. Such a meditation gives rise to fruits inferior to mokga, the 
highest good. When the Taittiriya speaks about meditation on food, 
etc., as Brahman, it is only re-stating what is already known from the 
Brhada@ranyaka. But its main aim is to impart the knowledge of the 
Self as the means of attaining moksa which is the highest good. 


[ 248 ] 
aAA AMAIA | 
fatal Wea a al gA II 


Then, desiring to help man reach the farthest shore of 
the great ocean of sheath (kosa) full of evil only through 
the raft of Brahman-knowledge, Sruti has said : “He, verily, 
(is this man consisting of the essence of food).”’ 
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Anandagiri says that the werd ata which occurs in the second line 
cf the verse means ‘after ascertaining that man alone is qualified for 
jiidna ard karma and not other animals.” The idea conveyed in this 
verse is that sruti endeavours to help man, who alene is qualified for 
kuowledge and rites, to overcome the transmigratcry existence by meaus 
of Brahman-knowledge. 


The frvti text which says that man comes into existence from 
food (an@tpurusah} has already been explained. The subsequent text, 
“He, verily, is this man consisting of food” (sa vā esa puruso' nnarasamayoh) 
is now taken up tor explanation. 


[ 249] 
ACA A WI TSA RTAS À | 
Aai waa ea gaa I 


Conveying the highest Self by the word ‘‘he” and then 
using the particle “verily” for the sake of the recollection 
of that, Srutt refers to the same Self, which has become 
the jiva constituted by the sheaths, by the word *‘this’’. 


The meanings of the three words sah, vai, and egah contained inthe 
$ruti text which was mentioned in the previous verse are explained now. 


The gsruti text, “He, verily, is this man consisting of food,” brings’ 
out the real nature of the jiva. The jivain its essential nature is no 
other than Brahman. But owing to avidyā it appears as something 
different constituted by five sheaths. Brahman is thought of as what is 
remote, whereas the jiva consisting of the five sheaths is thought of as 
what is immediate. The word sah refers to that Brahman, the ultimate 
reality, the cause of the world. The particle vai recollects to our mind 
that well-known Brahman as taught in all the Upanisads. The word 
esah states that this jiva consisting of the five sheaths is no other than 
that Brahman Brahman which transcends the cause-effect relation, 
which is hamgmggfiigthe sheaths, and which is free from attributes and 
limitatiommmmeppears in the form of the jiva, as what is subject to the 
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cause-effect relation, as what is constituted by the five sheaths, and as 
endowed with attributes and limited by adjuncts due to avidyā. 


[ 250 ] 
abana wa: adaa | 
gawd waa e N 


Just as a rope attains the form of a serpent through 
avidya, though it is noi really compctent to become that, 
so also the Self attains, indeed, the form of the jiva con- 
sisting of the five sheaths and suffers as it were in that 
form. 


Every object being what it is, it will nui be possible for one object 
to become another. A rope can never actually become a serpent. But 
it may appear to be a serpent due to avidya. In the same way, the Self 
which is free from the sheaths appears to be endowed with them due to 
avidya. 


[ 251 J 
maga Bane ARASA aera: | 
TRAPANI FA Fe: IRA N 


Here (in the $ruti text) the suffix mayat is used in the 
sense of modification. This modification is denied of the 
supreme Self through reasoning and Scripture. The body 
is known as a modification of food. 


The śruti text says that the supreme Self is this man who isa 
modification of the essence of food. Since the body which serves as the 
adjunct (upadhi).of the Self is a modification of the essence of food, the 
supreme Self itself which isin the form of the jiva is spoken of asa 
modification of the essence of food (annarasamayah). 


That the Self is not subject to modification can be shown fot only 
by citing scriptural evidence, but by reasoning as well. The Kafka 
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Upanisad (A, ii, 18) says: “The inteiligent Seif is neither born nor docs 
it die. It did not originate from anything, nor did anything originate 
from it. It is birthless, eternal, undecaying, and ancient.” The Self 
is partless (niravayava), and so it is net subject to modification. There 
is also another reason in justification of this view. The Sclf has no 
relation with anything whatsoever, for there is nothiug else besides the 
Self. The Self, that is to say, is free from the threefold difference — 
Sajativa, vijatiya, and svagata-bheda. Since the Self is cne and non-dual, 
it is impossible to think of its relation with anything for the purpose of 
saying that it is a modification of some other thing. 


[ 252 ] 
gana RRA ar ARASAN | 
-o amaA aR Il 


Of him, this (actuai nead) is, indeed, the head. Since 
it should not be thought that head, etc., are to be imagined 
as in the case of the sheath of vital force, there is the 
emphasis by means of eva. 


In the case of the pranamaya and other kogas, what is not actually 
the head must be imagined to be'so. For example, frutz says in the 
sequel that prdna is the head of the sheath of the vital force. But this 
is not true with regard to the anna:naya-kosa. Here the head, arms, and 
“the like which are well-known to us as the organs of the human being 
tare referred to, and they are tobe meditated upon as head, the two 
wings, etc. The word eva which occurs in the śruti text tasya idameva 
sirah is intended to emphasize this idea. 


[ 253] 
aiea AAA | 
zaa areata tac ul 


Since the identification of the Virdy and the Self of the 
individual human organism is known from another S$ruti 
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text and since meditation (on food as Brahman) is also 
taught, here the individual human organism must be view- 
ed as the Virdj, the cosmic bcing. 


The expression annarasamaya reters not merely to the outward visi- 
ble physical body { pinda) of the individual, but to the gross physical 
body of the Viréj as well. So the jiva with the physical body at the 
individual level is one which the Viradj, the cosmic being in its gross 
aspect. The Arhad@ranyaka text (I, iv, 1), ‘In the beginning, this (uni- 
verse) was only the self (the Virdj) in the shape of a person,” lends, 
support to this identification, The Taittiriya text (II, ii, 1) in the sequel 
teaches meditatior on food as Braiman. The imagery of head, and so 
on is for the sake of meditation. In view of the teaching of meditation 
on food as Brahman, the expression annarasumaya must be understood 
as referring to the Virāj, the cosmic being in its gross aspect. 


r 254 ] 
fausraaa mA Asara | 
soù araracanafa agag tl 


When the individual human organism attains the 
nature of the Virdj, the indwelling vital force becomes one, 
with odyu (the Hiranyagarbha), in the same way as the light 
of a lamp enclosed in a pot (becomes the one diffused light) 
when the pot is-broken. l 


Asa result of meditation on food, the individual physical organism * 
becomes one with the Virāj, the cosmic.being in its gross aspect. Then 
prana, the vital force, which is inward and limited by the gross physi- 
cal body, becomes one with the Hiranyagarbha in its unlimited aspect 
of vayu, the source of all activity (kriyGpradhina-vayuripah). Were the 
self identifies itself with the Hiranyagarbha, the cosmic being in its subtle 
aspect, which again must be transcended. By overcoming the limiting 
adjuncts of the Hiranyagarbha, the Self finally remains in its own con- 
dition as what is free and unlimited. An example is given in order 
to drive home this point. The light of a lamp that is- kept in a pot is: 
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confined within it. When the put which limits the iight is broken, the 
light that is within becomes pervasive. 


[ 255 ] 
f A a e 
Ramada yna gaaAaA | 
gaan A R RTEA li 


All the sheaths like the prēnamaya, ctc., which lie 
within the annamaya assume the human shape only through 
the annamaya, just as the molten copper poured into a cru- 
cible (assumes the form of the crucible). 


The self constituted by the essence of foud is well-known te havea 
human shape consisting of a head, arms, and other limbs. But the 
prénamaya and other sheaths which lie within the sheath of food are 
also spoken of as having a human shape with head, arms, and other 
limbs, though they do not have that shape naturally of their own 
accord. Just as the molten copper poured into a crucible assumes the 
form of the crucible, so also the pragamaya and other sheaths which lic 
within the annamaya-koSa may be imagined to be moulded after that. 
The annamaya-kofa is compared toa crucible, and the other sheaths 
which lie within it are compared to the molten copper poured into the 
crucible. The imaginary representation of the sheaths in the human 
shape is intended to facilitate meditation on, and the discriminaiion of, 
the four kogas (upasandrtham padarthaviveka-saukaryartham ceyani kalpane- 
tyarthah). 


[ 256 ] 


aaga g Aasaa Fura | 
meN AIARA Baa N 


Here (in this context) a verse which re-states what 
has been said is uttered with the good intention of streng- 
thening the teaching stated in the Brãhmana portion. 
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Here reference is made to the verse consisting of fourteen padas, 
which occurs at the commencement of the second anuvtka. ‘his verse 
which belongs to the Mantra portion is quoted with a view to confirm 
what has been taught in the Brahmana portion in :espect of the sheaths 
and the meditation thereon. 


The explanation of the first anuvāka of the Brahmavalli which began 
in verse (19) comes to an end with this verse. 


[257 ] 
sea TS: wal saedsaa Far: ! 
aga aada: aaka aaa: i 


All beings are born, verily, from food. Tney grow 
through food. And they completely merge, indeed, in 
food. 


Verses (257) to (277) cover the second anuvaka of this chapter. 


The first four lines of the mantra beginning from annādvai prajah 
prajayante till athainadapi yantyantah are explained in this verse. 


[ 258 ] 
wera: adds feria | 
a à aaa samen aRt eal: 1 


Food which is the eldest is the Virdj, since it was the 
first to evolve before all beings. Hence, the statement of 
the Purdna, “He is, indeed, the first embodied one.”’ 


[259 ] 
ARA: Megara Aa a: | 
maem ASIA GAT il 


: Agni is called osah since it burns; for, the fluids of the 
body are burnt by it. Since fire is appeased by food, the 
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latter is called a medicine by those who know the truth 
of food. 

This versc explains why fond is characterized as a medicine for all. 


The abdominal fire otherwise called the digestive fire begins to 
buen, that is, fecd upon the very constituents of ihe body when it is not 
provided with food. But it is assuaged by the food that is caten. It 
is the food that alieviates the bedily discomfort of all, and so tood is 
called a medicine for all. 


r 260 } 
rs . ~ A 
gä mawe aca RaR: KA: | 
. Ly ` 
azi adaa aama AA 
Since the cow of food satisfies the calf of tke digestive 


fire of all beings through the (four) udders of consuming 
food by sucking, etc., it is a medicine for all. 


Food is consumed in four ways — by sucking, by mastication, by 
swallowing, and by licking. 
[ 261 - 262 ] 
squlakatatrat sA R FTA 
iW - r 
Fae PARAR ad faguad | 
a : <-> 
argas QSAR FATA N 
Food, indeed, is the cause of the origination, main- 
tenance, and destruction of the world. Since food is the 
cause of all beings which have come into being, it is Brah- 


man. Those who always meditate on it attain the entire 
food of all individual beings as the Virāj. 


These two verses state the reason for identifying food with Brahman 
and thé fruit which accrues to one who meditates on food as the Viraj 
in the way in which it is taught by Scripture. One who meditates on ' 
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the food. as the Vira attains the nature of the Virāj, the cosmic being 


in its gross physical aspect. 
[ 263] 
dat Fuels qanana R ase: | 
BG Ta a Sa ARIAT SIM i 
aff bapan aa Aaaa ga: I 


A 

The nature of eating of fond (by the Virdy) is, indeed, 

stated by those who follow the Tandika in the words, 

‘‘saisaé virdl.’’ Every efiect is pervaded by its cause. With 

a view to state the reason that by the Virdj, as the eater 

(all food is pervaded), there is,-indeed, the repetitior of 
the text beginning with annam hi. 


In the Upanisad, the text, “Food, indeed, is the first among the 
created beings. Hence it is called a medicine for all,” is repeated. The 
repetition is for the sake of conveying the idea that toone who medi- 
tates on food as the Virdj there is the acquisition and enjoyment of all 
food in the form of the Viraj. It is well-known that the cause pervades 
its effect. The Viraj, the cosmic being in its gross physical aspect, en- 
compasses all physical objects which are made of food. When a person 
who meditates on food as the Virdj attains the form of the Viraj, he 


attains and enjoys all food. 
[ 264 ] 
aads sara R ATNI a | 
AARAA AAA JA: I 


Food is eaten by (all beings), because it is an object 
necessary for living. And also it eats (other beings), be- 
cause it is the subject. It is, indeed, called annam by the 
wise, because of being eaten (by creatures) and of eating 
(the creatures). . 
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This verse explains the meaning of the sruti_ texts, ‘‘adyate’tti ca 
bhūtāni, tasmaidannam taducyate."’ 


All creatures live on food. Su food is the object which is consumed 
by them. A person who indulges in over-eating becomes a victim to 
the very food he has consumed fer the sake ofhis living. {ín this case 
food consumes the person. It becomes, that is to say, the subject, and 
the person who is eaten by it becomes the obicct ( jivana-hetutvdt annam 
adyate; niyama&bhavena yo'nnamatti tam tadaititi, adyate atiiti ca vyuipattih). 


[ 265 ] 


ane Baran prensa AE i 
aasa: waa aR 1 


The Virdj, being of the nature of the cause, attains 
all effécts. For the purpose of going inward even from that 
(sheath of food), the text beginning with tasmdt is uttered. 


The sheath of food has been explained with a view to divert the 
mind of a person from external objects in which it is engrossed. A 
spiritual aspirant must first overcome attachment to external objects 
such as wealth, son, kinsmen, and so on. By meditating constantly on 
the sheaths of food as Brahman as taught by fruti, one can withdraw 
from the external objects. So the knowledge ofthe sheath of food in 
the individual as well as the cosmic aspect is the first step to the know- 
ledge of Brahman. 


The next step consists in going inward through understanding 
from the sheath of food to the sheath of vita! force. Realizing that the 
sheath of food or the Vir@j isnon-different from its cause, viz., the 
sheath of vital force or the Hiranyagarbha, the spiritual aspirant must 
transcend it in thought and take his stand on that which is inward to 
it. It is with a view to lead the aspirant from the sheath of food to 
that of vital force that fruti says: “Than that, verily, — than this one 
formed of the essence of food, — there is another self within, which is 


formed of prana.” 
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[ 265 - 267 ] 


asta GA ARAA N 


TUS FTAA: | 
gam ARa Ausad N 


Referring to the nature of the Virdj, which is farther 
away, by the word tasmdt, and recalling to memory (the 
Virdj) by the particle vai, Sruti teaches thai the individual 
being is of the nature of the Virdj by the word etasmāt. 


The meanings of thc three words tasmāt (than that), vai (verily), 
and etasmīt (than this) which occur in the gruii text tasmādoā ectasmadan- 
narasamayat are explained in these two verses. By the word tasmat is 
conveyed the Vir3j, the cosmic being which is manifested as food or tue 
gross physical matter. Being external to the individual, it is thought of 
as what is remote, what is farther away. The particle vai is used to help 
us recollect in our memory that cosmic being which has been described 
above. The word etasm2t denotes the individual physical being which 
is immediate and which is a modification of the cosmic being. The two 
words tasmāt and etasm%t are put in co-ordinate relation. The text, 
therefore, conveys the idea that the human being, a product of food 
(annamaya) at the individual level is identical with the anna or the Viraj, 
the cosmic being (karyabhiito’nnarasamayakoSo virajah karanddabhinna iti 
tatparyam). 


[ 268 ] 
PRT BUA ASTRA | 
agaaga MECCA N 


Thus, in respect of the subsequent (sheaths) too, the 
effects are of the nature of their cause. In this way the 
infinitude of Brahman is established. If it is otherwise, the 
view of the Sankhya will get established. 
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Just as in the case of the sheath of food, the co-ordinate relation 
between the two words tasmai and efasm@t indicates the non-difference 
of cause (viz., anna or the Viraj) and effect (viz., annamaya or the indi- 
vidual human being), so also in respect of the remaiuing sueaths stated 
in the sequel the two words tasmīt and etasma@t which arc in co-ordinate 
relation convey tie oneness cf cause and effect: they convey, that is to 
say, that the pr@zamaye-kosa which is the effect is non-different from 
prana, its cause, that the manomaya-kosa which is the cffect is non-differ- 
ent from manas, its cause, 7nd so on. 

Making use of the principie of the non-difference of the effect and 
its cause, the entire universe can be finally resolved into the first cause 
called the Azy&krta or Ajhatabrahma, Adopting the same principle, even 
the first cause can be resoived iato Brahman which is infinite and 
which transcends the cause-effect relation. The purport of the ieaching 
of the kogas is in establishing the non-dual nature of the ultimate rea- 
lity. 

If the view that the effect is non-different from its cause is not 
accepted, that is, if it is held that the world is different from Brahman, 
one will be compelled to subscribe to the Sankhya standpoint according 
to which the Purusa is radically different from the Prakrti. But the 
Sankhya view is not acceptable as it is opposed to the Vedic testimony 
(Sruti) as well as reasoning ( yukti). 


[ 269 J 
TARA AAA ARET: | 
Rael waka: GAA N 


In the absence of the effect (viz., the annamaya) men- 
tioned before, (the cause, viz., the prdnamaya) can exist. 
And the effect is pervaded by its cause. The idea as stated 
above (viz., the non-difference of the effect and its cause) 
has been established by the methods of anvaya and vyatireka. 


That the effect is not different from its cause can be shown by the 
methods of anvaya and vyatireka. Since the cause constitutes the nature 
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of the effect, wherever there is effect, there is also iis cause, as can be 
seen iu the case of clay and pot which are related as cause and effect. 
When the effect is present, its cause also is present. This is what is 
known as the anvaya relation between the effect and its cause. The 
effect, that is to say, cannot exist independently of its cause. But the 
cause can exist indcpendently of its effect. In short, while the effect is 
non-different from its cause, we cannot reverse this rclation and argue 
that the cause is non-different from its effect. 


[ 270 ] 


INTARI: ARAN: | 
aat ARPT AAA II 


The word anya (in the Sruti text) means different from 
this annamaya as described. The word antara means its in- 
ward self. Itis called amd, since it pervades (the anna- 
maya-koS$a). 


This verse explains the meanings of the words contained in the 
text anyo’ntara &tma. The meaning of the text is that the sheath of vital 
force (prd namaya-kosa) which is inward to the sheath of food (annamaya- 
koa) is different from it. Being the cause, it pervades the annamaya- 
kosa, and so it is the self or the essence (svariipa) of the annamaya-kosa. 


[ 271] 


aag: daad aware: gz | 
saga gaara N 


Just as the sheath of food, as explained earlier, is per- 
vaded by the four sheaths, so also the subsequent sheaths 
must be known as being pervaded by three (sheaths), two 
(sheaths), and one (sheath) respectively. 
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The humar: body consists of five sheaths— annamaya-kosa, prana- 
mapu-kosa, manomaya-koga, vijňānamaya-kośsa, and @nandamaya-kosa. Start- 
ing from the annamaya-kosa, which is the outermost sheath, these sheaths 
are arranged one inside the other. The prénamuya-kofa is inward to 
the annamaya-kosa; the manomaya-kosa is inward to the pranamaya-kosa, 
and so on. Farther, the sheath which is iiward is the cause of that 
which is outward. That is to say, the outward sheath is pervaded by 
what is inside it which is its causc. For cxample, the sheath of 
food (annamaya-kosa) is permeated by the four sheaths of vital force, 
consciousness, self-consciousness, and bliss. The sheath of viial force 
(pranemava-kosa) is pervaded by the sheaths of consciousness, self- 
consciousness, and bliss. The sheath of consciousness (maenomaya-kosa) 
is pervaded by the sheaths of seif-consciovsness and bliss. Finally, 
the sheath of self-consciousness (visidnamaya-kosa) is pervaded by the 
sheath of bliss. It will be shown in the seyuei that the non-dual Self 
is the support of the sheath of bliss. 


[ 272 ] 


aa AA gol wa GAT: | 
PASARA: TWA ARIANA: N 


By the sheath of vital force, this (sheath of food) is 
filled in the same way as the serpent is filled by the rope. 
The sheath of food which is an effect is illusory, as known 
from the vdécdérambhana text. 


That the sheath of food is pervaded by the sheath of vital force is 
shown by the śruti text tenaiga pirnah which occurs immediately after 
the text enyo’ntara Zima prāramayah. The relation between the prana- 
maya-kosa and the annamaya-koga is on a par with the relation between 
the rope and the illusory serpent which is superimposed thereon. Just 
as the rope and the snake are related as cause and effect, so also the 
sheath of vital force and the sheath of food are related as cause and 
effect. Like the rope which constitutes the nature (svarijfa) of the snake, 
the sheath of vital force constitutes the nature of the sheath of food. 
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It may be argued that the rope-snake example which has becn cited 
is not apt; for, while the snake is illusory, the sheath of food is not so. 
Rut this argument wil not do. The sheath of food is also illusory, 
because itis an effect, and whatever is an effect is illusory. Being an etfect 
is what makes a thing illusory, and being a cause is what makes a thing 
real. This is the central idea contained in the teaching of the vacz- 
rambhana text of the Chindogya (VI, i, 4) which says that an effeci or a 
modification is only a name arising from speech. 


[ 273] 


a8 gaRN ga ASNAN: wa: | 
agag AIA woad N 


This sheath of vital force that is spoken of is, indeed, 
said to be truly of a human form. How is this possible 
since it is incorporeal? The reason for this is given in the 
text beginning with tasya. 


This verse explains the meaning of the text, ‘‘This self, verily, is 
certainly of a human form,” (sa vā e$a purugavidha eva). 


The sheath of vital force which is within the sheath of food is also 
said to be of a human form, possessing a head and other organs. Since 
the pradnamaya-koga is incorporeal (amurta), how is it possible, it may be 
argued, to speak of it as having a human shape (purusavidha)? The 
answer to this objection is stated by the srufi itself in the text: “Its 
human form takes after the human form of that (annamaya-kosa)’’ (tasya 
purusavidhatim, anvayam purusavidhah). The self constituted by the essence 
of food is well-known to have a human shape. Just as an image cast in 
a mould takes on the shape of the mould, so also the praénamaya-kosa is 
moulded as it were after the human form of the annamaya-kosa. 


414 T AITTIRIYOPANISAD-BHASYA-VARTIKA 
[ 274-275 | 
sR RATTAN AAJA: | 
SARA sas get Sus SÀ It 
amaj Aaa ARRATE | 
area Sa A Kaa SARARAT I 


one 


OF this (sheath of vital force), prdna is the head be- 
cause of iis pre-eminence as abiding in the head. Vydna 
is its right wing. <Apdna is said tc be its left wing. Vydna 
is characterized by general! strength, while cthers (such as 
prana) are not like that. Here @ké$a means samdna, be- 
cause of the similarity (of samdna) to dkaSa. 


As in ihe case of the annamaya-kosa, the pranamaya-kosa is now re- 
presented as possessing a head and other crgans continuing the imagery 
of a bird. 

The vital force is described as fivefold because of the five different 
functions it performs. The function of pr@na is connected with the heart 
and is capable of moving to the mouth and nostrils. Pr@na literally 
means going forward. Ap@na functions below the heart and extends up 
to the navel. It is called apa@na, because it helps excretion. Vyana, which 
means gojng in all directions, is everywhere in the body. It regulates 
the functions of pra@na and apāna and is the cause of actions requiring 
strength. Udana which means going upward is in the throat as the 
departing breath. It causes nutrition, rising up, and soon. Samana 
is in the interior of the body. It equalizes what is eaten or drunk. 


Here the prana aspect is represented as the head because of its emi- 
nence as abiding in the mouth and nostrils which are located in the 
head (mukha-nasikd-randhregvavasthitah). The ovana aspect is compared 
to the right wing because of its superior strength. The apūna aspect is 
represented as the left wing. The samina aspect is called ākāśa because 
of its similarity to Zka$a. Since it is pervasive like @k@sa, it is called 
ākāśa. 
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| 276 - 277 | 
ymai aasman A wae | 
qad faci gS AA ARRANA II 


sareaarperat RaRa: sata | 
AMADAIAE ME MRANA ti 


This (sumdna) isthe self as known from another ruti 
text, because the five vital airs abide therein. Thc deity 
of the earth is the tail. Since itis said in the $§ruti text, 
«That deity which is in the earth...”, this (deity in the 
earth) is said to be the cause of the stability of the vital 
force of the individual. As in the case of the self formed 
of food, here also the (following) verse is quoted in respect 
of the self formed of the vital force. 


The samana aspect of the vital force which is called &kāsa is repre- 
sented as the self (@m) in the śruti text when it says Zkdsa Zima. Prana 
and other aspects of the vital force rest on samāna as stated in the Brha- 
daranyak a (III, ix, 26). The body and the heart, ii is first of all stated 
here, rest on prZna. Then prūna is said to rest on apana which, again, is 
said to rest on vyna. To the question, ‘On what does the oydna rest?” 
the answer is given that vyāna rests on udāna. And finally udāna is said 
to rest on sam@na. It is this Brhada@ranyaka passage that is referred to in 
the verse in support of the view that all the vital airs abide in samāna. 
Samana is represented as the self as it were, because it is the abiding 
place of the functions of the vital force and also because it isin the 
middle place when compared with the other functions which are in the 
periphery. It is usual to refer to the middle or the trunk of an orga- 
nism as the self. 


After explaining that @£Z4a, i.e., the sam%na aspect of the vital force, 
is the self of the pranamaya-kosa, §ruti says that ‘‘the earth is the tail, the 
support” ( prthivi puccham pratisth@). Prthivi here means the deity of 
the earth ( prihivi devatā ). That the deity of the earth is the stabilising 
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factor of the vital force is brought out in the Prasna Ufanisad (IIT, 8): 
“The deity that is in the earth favours by attracting (keeping under 
control ) apūāna of a human being.” 


At the end of the first anustka reference was made to the verse 
dealing with the nature of the self made of food which occurs at the 
commencement of the second anuvaka. Here also reference is made to 
the verse relating to the self made of the vital force, which occurs at 
the commencement of the third anuvaka. 


[ 278 ] 
QNAR ar: sa a aa N 


The gods (such as fire) remain alive, not by them- 
selves, but oniy by following (the functioning of) the vital 
force which possesses the power of suStaining life. 


The explanation of the third anuvika begins from this verse. 


The meaning of the fruti text prinarn devd anu prainanti is explained 
in this verse. Fire and other gods perform their functions only by 
depending upon, and by becoming identified with, the vital force 
(mukhyapranamanusrtya svayamn svasvauytpiresu prabhavantt). 


[279] 
c A ~ N 

alig Aga AAAA MNA ASM: | 

AIA WAS |] AMEATAAATT II 


When you (O Prdna) pour down here as rain, then 
only these creatures live. Human beings and also animals 
and others live by depending on prāna, the vital force. 


The text that is cited in the verse is from the Prasna Upanisad (II, 
10). It says: ‘‘O Prāņa, when you pour down as rain, then these crea- 
tures of yours continue to be in a happy mood thinking that there will 
be food according to their desire.” 
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[ 280 ] 
2 AL A 
aeqraataeasg ARAT: | 
masma Senate ak: i 


Sruti says that the sense-organs (such as the visual 
sense) in the individual and the cosmic forms get rid of 
death by attaining the nature of prāna in its cosmic aspect. 


Reference is made in this verse to the Brhadaranyaka (1, iii, 10-16) 
which contains an account as to how the vital force carries the gods of 
speech and the rest beyond death by way of stating che result of medi- 
tation on the vital force as one’s own Self. 


[281] 
Asme aa adeng aa: | 
aw aBa: we: aalgraaeen N 
Since the vital force is, indeed, the life of all, all this 


is justifiable in prana. Hence those who know it call it quite 
often as the life of all. 


Life lasts, as it has been stated in the Kausitaki Upanisad (IIL, 2), 
so long as the vital force remains in the body. So the vital force is 
called the life of all (serves@ma@yuh). 


[ 282 ] 
TNAWTAAG, 4 AHATAUTA | 
qd eager megaa ANTE: N 


Those who meditate on the self formed of the vital 
force as endowed with the attribute of being the life of 
all attain Préna who is the life of allasa result of that 
meditation. 
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This verse explains the meaning of the érute texts sarvameva ta 
Gyuryant!, ye priinam brehmopasate. Those who, after detaching them- 
selves from the physical body, meditate on Brahman in the upadhi of the 
individual préna get the ful! span of life in this world; and those who 
meditate on Brahman in ihe upādhi of the Hiranyagarbha, i.e., the #rana 
at the cosmic level, attain to the status of the Hiranyagarbha in the 
future hirth and enjoy the full span of iife till the cosinic dissoluticn. 


T 283 ] 
HEA AARAA alsa: wa: | 
Wa: AM Ae sna Aarcaraa: N 


Of the body made of food, what is known as the 
sheath formed of the vital force is the Sdrira dtmd,i.e., the 
self which exists in the body, because the body becomes 
ensouled by it. 


This verse explains the meaning of the text tasyaisa eva Sarira aima 
yah pirvasya. The sheath of vital force (prénamaya-kosa) which has 
been described above is the self dwelling in the body made of food 
(annamaya-koSa). ‘There is first of ali the notion that the physical body 
made of food is the self. This erroneous notion is removed when the 
spiritual aspirant is able to realize through meditation that the prana- 
maya-koga which is inward to the physical body is the self which dwells 
in the body. In the same way, the false identification of the self with 
the sheath of vital force must be removed by realizing that what is 
inward to it is the self which dwells therein, and so on, til! one realizes 
the non-dual Self which is beyond the sheaths. 


Following Sankara’s bhāgya on the text tasyaisa eva Sarira Gtma, etc., 
Suregvara first explains the fruti text in this verse from the standpoint 
of the Vrttikara. But this explanation is acceptable neither to Sahkara 
nor to Suregvara. The correct interpretation of the text from the stand- 
poini of Advaita is given in the following verse. 


It is not the purport of sruti to enjoin meditation (upūsanā) here. 
Rather, it purports to teach the non-difference of Brahman and Atman 
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as it can be seen from the harmony between the beginning (upakrama) 
and the end (upasamhāra) of the chapter. Nor could it besaid that śruti 
enjoins meditation in the middle of the chapter, fer that would Icad io 
the fallacy of sentence-split (vtkya-bheda). Sruti cannot have its import 
in Brahman-knowledge as well as in meditation. It is true that sruti 
speaks about the fruit that will accrue to one who practises meditation 
as taught. But it has to be explained as a case of arthavdda. Inasmuch 
as the knowledge of Brahman-Atman is what is intended to be taught. 
the scriptural statement about the.fruit such as focd and the full span 
of life which one attains is arthavada. 


[ 284 ] 
aaga area AA MAAST: | 
gaara a: gata & ai N 


Rather, Brahman which has been defined as real, etc., 
is the Self. Anything other than this is the self, indeed, 
in a secondary sense. This explanation is proper, (since 
the supreme Self) lies within all. The ruti text, verily, 
says yah pürvasya (He who is the Self of the former). 


The gruti text tasyaisa eva sārīraātmā, yah pirvasya is now explained 
from the standpoint of Advaita. According to the explanation given in 
the previous verse, each inward sheath must be treated as the self of its 
outward sheath. On this account, the sheath of vitality is the self of 
the sheath of food; the sheath of consciousness is the self of the sheath 
of vitality, and so on. Strictly speaking, this explanation which may be 
characterized as the first and superficial view (apdta-darsana) of the 
problem is not tenable. Since each inward sheath is subtler than, and 
constitutes the essence of, its outward one, it is spoken of as the em- 
bodied self of another. There are several reasons to show why the above 
interpretation has to be rejected. First of all, the word tman in the 
above interpretation must be understood as used only in a secondary 
and not in the primary sense. When we characterize the sheath of vital 
force as the self of the physical body, it is only in a secondary sense, for 
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what is insentient can never be the self in the real sense of the tern. 
Secondly, pure consciousness alone on which all sheaths are superim- 
posed can be the primary sense of the word tman; for, while it is in- 
ward to everything (sarv3ntaratvat), there is nothing which is inward to 
it. Thirdiy, the word esa which occurs in the Sruti passage referred to 
above must be explained as calling up to our memory Brahman-Atman 
which is the main subject of discussion in the context. he chapter 
purports to set forth the neture of Brahman as identical with thc 
supreme inward Self of all, and not that of the pranamaya as the self of 
the annamaya-koga. And lastly, the Sruti passage yah pūrvasya should be 
interpreted without rendering it superfiuous. In the previcus expla- 
nation tne śruti text must be construed as tasya pirvasya annamayasya yah 
pranamayah esa sGrira ātmā. When construed in this way, the word esa 
refers to the pr#namaya-kosa. But the iatter, for the reason stated above, 
cannot be the self in the real sense of the term. And that the pra@namaya 
is the self of the annamaya can be obtained from the śruti text tasyaisa 
eva $Grira Gtm& even without yah pirvasya. So ifthe sruti passage yah 
firvasya is to be made significant and if the word esa must be under- 
stood as recalling to our memory Brahman-Atman, the main subject of 
discussion in the context, the entire śruti text has to be construed as 
piirvasya (annamayasya) yah tind esa eva tasya (pranamayasya) Zima. If so, 
on this construction we get the idea that Brahman-Atman which is the 
Self of the physical body through @k@$a, etc., is, indeed, the Self of the 
sheath of the vital force. 


[ 285 J 


hamai fe ast cero | 
AAAI A IAR | 


All (the five sheaths) being illusory, we consider that 
which has been defined as real, etc., and which is free 
from all transmigratory existence as the Self. 


All the five sheaths are effects and as stated in the vdc@rambhana 
text of the Chandogya (VI, i, 4), all effects which exist only in name 
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are illusory. So none of the sheaths can be designated as the Self in 
the primary sense of the term. If any of them is looked upon as the 
Self, it is a case of false self-identification due to avidyā. 


[ 286 ] 


a anaa waa qurqeareralaan | 
araa faaaa eal csaa N 


The (illusory) snake does not, indeed, have its nature 
determined by the iliusory stick, etc., which are faise 
appearances. The snake (which is superimposed on the 
rope) has its being determined by the rope. 


A rope which is in front may first of all be mistaken for a stick and 
then for a snake. The illusory stick which is itself a false appearance, 
which owes its existence to something else, cannot really account for the 
illusory snake. It is the rope and not the illusory stick which is the subs- 
tratum for the illusory snake. So the rope alone which is in front cons- 
titutes the nature of the self of the illusory snake. Jn the same way, the 
prénamaya-kosa whose status is similar to the illusory stick mentioned 
above cannot be the real basis, that is to say, cannot constitute the 
nature of the self, of the annamaya-kosa. Brahman-Atman alone on 
which all the sheaths such as the annamaya are superimposed isthe Seif 
of all. 


[ 287 ] 


geia AAA Ra l 
sqearearaad gs ase saaa: N 
aed aa AERAR i 

In accordance with the principle expressed in the 


śruti text, ‘‘For, from the vital force, indeed, ...,’? which 
will be stated (in the next chapter), the person, having 
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moved from the false physical body, thinks ‘‘I am the vital 
force;” and with a view to unite him to the sheath of mind 
the §ruti text which follows is stated. 


It is the aim of Scripture to lead the spiritual aspirant to Brahman- 
Atman step by step from the sheath which is outward to that which is 
inside it. In the third chapter called the BArguzalli there is an accoun: 
of ihe step-by-step progress which Bhrgu makes by discarding one after 
another the different sheaths which are not-Self, for noneof them 
answers to the definitiou of Brahman given by his father, Varuna. 
When Bhrgu requested Varuna to teach him Brahman, the latter defined 
Brahman as that trom which all beings are born, that by which they 
live, and that into which they merge. ‘Thinking that food answered to 
the definition of Brahman, Bhrgu first of all thought of food as Brah- 
man. When he realized that food which must have had a beginning 
could not be Brahman, he thought that the vital force (prance) from 
which all beings are born, by which they live, and into which they 
merge, must be Brahman. This realization enabled him to discard his 
earlier notion that anna was food. Employing the same reasoning con- 
tained in the definition of Brahman as stated by Varuna, Bhrgu then 
moved on to the next stage and thought of mind as Brahman, and so 
on. 

The spiritual aspirant must give up'the pranamaya-koga also as false 
in the same way as he gave up the annamaya-koga, and then move on to 
the next one, viz., manomaya-kos$a. The sruti texts which follow beginn- 
ing from tasmadva etasmit pragamayit, anyo'ntara fitm& manomayah are in- 
tended to help him attain this progress through discrimination. 


[288 ] 
qatar aeqaraeaa | 
mami AGN Va slaseiqwoe N 


The meaning of the sentence tasmdt, etc., was stated 
earlier. The Yajur-mantras must be known as pre-emi- 
nent, since an oblation is offered (along with a Yajur-man- 
tra). 
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The Sruti text tasmi@dvai etasmit prinamayit, anyo’ntara ātmā mano- 
mavah is now taken up for explanation. 


The meanings of the words tasma@t, vai, and etasmāt must be con- 
strued in the same way as explained earlier in verses (266) and (267). 
The word tasmāt refers to the bcing at the cosmic level; the particle vai 
has been used to help us recollect that being; and the word etasmat 
reters to the being ai the individua! level. Since the two words ftasmit 
and etasmat are put in co-crdinate relation, the idca which is conveyed 
here is the non-difference between the being at the cesmic level and that 
at the individual level. 


Sruti says that than this one formed of prana (eiasmāt pranamayat) 
there is another (anyal) inner (antarah) self (@iin@) formed of manas. The 
manomaya-ko$a is not enly different from, but is also inward to, the 
sheath of vitality. It is said to be the self of the pranamaya. since it is 
pervaded by the supreme Selt (paramarth@tma-vyadptatvdt ) and since it 
does not have a nature of its own different from that Self (tadatirikta- 
svarupabhavat). 

Like the sheath of vitality, the manomaya-koga also is represented as 
of a human shape, with the Yajur-mantras as its head, the Rg-mantras 
as the right wing, the Sama-mantras as the left wing, the Brihmana 
portion of the Vedas as the self, and the Mantra portion seen by the 
Atharvangiras as the tail. 


The number of letters and fcet as well as the length of lines are 
not restricted in the Yajur-mantra. The latter is represented as the head 
of the manomaya-kosa because of its importance; and its importance is 
due to the fact that an oblation is offered uttering the Yajur-manira. 


{ 289 ] 
s c 
ar eat a AR afaa N 
The mantras, viz., sudhd, svadhā, and vasat, help the 


offering of oblation directly. 


Svāhā and vaşat are uttered at the time of offering oblation to gods, 
and svadhā at the time of offering oblation to the manes. 
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[ 290 ] 
auessgtea aaga nRa | 
qaqa & wees N 


Or, the imagery of head and so on is based on the 
authority of the scriptural utterance here, since the scrip- 
tuial vtierance is of a higher authority (thaa chat which 
is based on the imagination of a person). Imagination is, 
indeed, dependent on the person. 


it was stated earlier that the Yajur-mantras are said to constitute 
the head of the manomeya-koSa because of their pre-eminence. One 
may raise an objection as to how the Yajur-mantras, etc., which stand 
for the aggregate of external sounds known by those names could be 
jiooked upon as head, etc. The answer is that the imagery presented 
here has to be accepted as it is, inasmuch asit is based on the authority 
of Sru. It is not like human thinking or imagination which seeks to 
work out an analogy between two things on the basis of similarity. 


The manomaya-ko$a is made up of manas and the organs of know- 
ledge. Manas is that mode of the internal organ which stands for 
desire and doubt (sankalpa-vikalpatmikantahkaranavrttih). The different 
states of the mind, of which sañkalpa and vikalpa are indicative, are 
enumerated in the Brhadadranyaka (I, v, 3) as follows: ‘‘Desire, resolve, 
doubi, faith, want of faith, steadiness, unsteadiness, shame, intelligence, 
and fear — all these are but the mind.” s 


[ 291 - 292 ] 
AIEA RA | 
aama RASUS HATHA I 
ARJAAN ENAT | 
AaRruge agiataedtaa | 
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What is called Yajus is that state of thc mind which is 
constituted bysound, the organ of utterance, accent, letters, 
words, sentences, etc., and which arises due to volition. 
The mental state in the form of words and sentences, which 
is illumined by the consciousness of [svara (the Self) and 
which is grasped by the organs of hearing (and mind) is 
called Yajus. 


The word Yajus, it may be argued, refersto the Yajur-veda which is 
cutsidc the mind. If so, how could it be said that the Yajur-veda is the 
head of the manomaya which is internal? The answer to this objection is 
stated in these two verses. 


When śrući says that the Yajus represents the head of manomaya-kosa, 
ii does not refer to the externai Yajur-manira, the aggregate of external 
sounds which are known by that name and which are uttered with a 
particular effort, pitch, and accent, but to a particular meutal mode 
(m@nasi vrtti) representing the Yajur-veda. And this particular mental 
mode is internal.. The same explanation holds good in the case of Rg 
and S@ma mantras. That is to say, the Yajur-mantra, etc., are only parti- 
cular modes of mind associated with consciousness; or they are all mere 
consciousness in the form of particular modes of mind (caitanyoparakta 
visigia buddhiorttih, caitanyam vā prigukta-buddhi-orttivisistam yajuradisa- 
bdavacyam). 


[ 293 ] 

IARA R aami yea a AT: | 
qaes aks N 
aagana waka Tae N 


‘Only if mantras are considered as mental states illumi- 
ned by consciousness, their mental repetition is, indeed, 
tenable, for the mental state illumined by consciousness is 
not of the nature of the (external) sound. If the Rg-man- 
tra, etc., are external sounds, their (mental) repetition can- 
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not take place because it is impossible, in the same way as 
the (mental) repetition is not possible in the case of a pot, 
etc. 


This verse gives the reason for viewing the Yajur-mantra, ctc., as 
mental states illumined by consciousness, and not as extcrnal sounds or 


objects. 


Japa, which means repetition of mantras, is often enjoined in connec- 
tion with sacrificial rites. [Itis by its very nature a mentai act. If 
mantras were not states of mind, their repetition wouid not be possibile- 
Only a mental act or a staie of mind can be repeated, but not an exter- 
nal thing such as a pot (kriyatva Gvartyate, na draryam). The mind has 
no freedom of action on extcrnal objects, and so it cannot directly act 
upon them. If the Yajur-mantra, etc., are treated as external sounds or 
objects like a pot, then it is impossible tc speak of a mental repetition 
of them in the same way as it is impossible to speak of a menial repeti- 
tion of an external object like a pot. 


[ 294 J 
aaRAaA wat sat Br: serene 1 


And, the mental repetition of the Kg-manira is enjoin- 
ed in the sruti text, “The first Rg-mantra is to be repeated 


thrice.” 


The passage cited in the verse is from the Tatttiriya-samhitd, II, v, 
7,1. So the objection that the mental repetition of the mantra is not 


enjoined does not hold.gocd. 
[ 295 ] 
saat wauakitad | 
pria A A aot R a da 


If it be argued that, though the Rg-mantra is not the con- 
tent of repetition, the repetition of the memory which has 
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for its content the meaning conveyed by the Rg-mantra is 
desired, it is not so, because repetition (in that case) wiil, 
indeed, be in the secondary sense. 


It may be argued that though the mantra itself which is external 
cannot be repeated, the repetition of the meaning ofthe Rg-mantra 
which is in memory is quite possible. But this argument is wrong. Sruti 
enjoins the repetition of the mantra and not the repetition of the memory 
ofthe letters which constitute the mantra (aksaru-visayaka-smrtt) or the 
memory which has for its content the meaning conveyed by the Rg- 
mantra (rgartha-visayaka-smrti). Repetition of a mantra is one thing, and 
the repetition cf what isin memory is quite another thing. If the repeti- 
tion of what is in memory is undertaken, it is to practise repetition, not 
in the primary, but in a secondary sense of the injunction. 


[ 296 ] 


YMRRAUACAST WIAAGAAT | 
BA aage ANAT N 


Further, mental repetition and oral repetition (of 
mantras) are said to yield abundant and meagre fruits 
(respectively). Hence the importance of mental repetition. 
The other one is in the secondary sense. 


This verse gives yet another reason to show why the Yajur-mantra, 
etc., must be understood in the sense of mental states. Japa is of two 
kinds — manastka and vécanika. If a mantra is repeated mentally, it is call- 
‘ed manasika-japa. But if it is repeated orally, i.e., through the word of 
mouth, it is called vacanika-japa. It has been said that the manasika- 
japa, i.e., the mental repetition of a mantra, is a thousand times more 
effective than the repetition of it through the word of mouth. It means 
that mental repetition is what is primarily enjoined. This again lends 
support tothe view that the Yajur-veda, etc., must be understood as 
particular mental states and not as an aggregate of external sounds. 


428 TAILTTIRIVCPANISAD-BHASYA-VART IKA 
[297] 


aR waa witch gensa EE | 
TMT SATSANG l 


If the primary sense is not possible, the secondary 
sense has to be suggested. (Wien the primary sense holds 
good), there is no scope for the secondary sense. So, the 
Yajus is the consciousness of Jsvara (the Self) manifested 
in the intellect. 


[ 298 ] 


wd a ala fiaa gai SZAFA! | 
arapaaqaeaey fas 4 RETT: tl 


Only if itis explained in this way, the eternality of 
the Vedas is truly justifiable. Revelation (of dharma; etc.) 
by the Vedas which are not external sounds is established 
(in this way}, but not so from the sphota. 


If the Rg and other mantras are viewed as mental states, not only 
is japa possible, but it can also be proved that the Vedas are eternal. 
It was stated earlier that the mantras are particular mental states and 
that the mental states are pervaded or illumined by the consciousness of 
the Self. The eternal consciousness which is limited by, or reflected in, 
certain mental states comes to be viewed as the Yajus, etc. That is to 
say, the Yajus, ctc, are one with the consciousness which has neither a. 
beginning nor an end. The mind and its different states which are 
superimposed on Brahman-Atman are non-different from it. So, as 
identical with Brahman-Atman, the Yajus, etc., which are mental states, 
are eternal. Though these. mental states are one with the Self, they are 
referred to differently as the Yajur-veda, the Rg-veda and so on, because 
of the difference arising from the mental modes which serve as the 
limiting adjuncts (_yajur@di-bhedastupadhinimitta-orttibheda-kalpitah). 


BRAHMAVALLI 429 


The eternal Vedas which arc not to be treated as an aggregate of 
external, insentient sounds are our source of knowledge in respect of 
dharma and adharma. The grammarian philosophers who subscribe to 
the iueory of sphora argue that the Veda conveys its meaning only through 
sphota. According to them, a word which is uttered conveys its mean- 
ing through an unperceived, pariiess, unitary symbol called sphota. The 
different letters of a word reveal this latent symhol to the mind as they 
are uttered in succession one after another; and this symbol called the 
sphota, which is different from the letters, directly presents the meaning 
of the word. So a word does not directly convey its meaning, but it 
only serves to arouse the symbol (spho/a) which conveys the meaning. 


There is no need, according to Advaita, to postulate sphota for the 
purpose of explaining how the mcraning of a word is grasped at one 
moment, even though the letters of a word come into consciousness one 
after another. It is true that the letters of a word are uttered in succes- 
sion one after another, and that they are perceived one by one. But 
the unitary meaning which a word conveys can be explained in terms 
of the function of the mind which has the power of synthesizing 
the different elements which were originaily perceived-at different 
moments of time. A word, whether secular or scriptural, which is noth- 
ing but consciousness delimited hy the mental mode conveys its mean- 
ing, and the unitary meaning cf a word is grasped by the intellect which 
is illumined by the consciousness. And so there is no need for sphota at all 
(arthavabodhasya urttyupahita-caitanyatmakena padena vikyena iaukikena vaidi- 
kena vā sambhavit, narthtvabodhanartham varniatiriktah kaScit sphoto nama 
abhyugantavyah). Further, there is no evidence (pram@na) for the exis- 
tence of sphofa. 


[ 299] 
aa qa Apai aaa: | 
weet sree Parser Stren I 


There is also the utterance of Sruti that ‘in the Self 
(which abides in the mind) all the Vedas become united.” 
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The word desa means the Brdhmana ortion (of the Vedas} 
. : 1 
since it is in the form of injunction. 


‘Phe Yajur-mantra and the like are eternal only because they are 
identicai with the eternal Self. That thcy are identical with the eter- 
nal Self is clear!, set forth in the Taittiriva Aranyaka (III, xi, 1) quoted 


in the verse. 


The word adesa which occurs in the śruti passage Gdesa ātmā means 


the Brdhmane portion of the Vedas, which consists of injunctions. 
C 300 ] 


SAN Al RAJAI ANZAM | 
AMR Fad mV aaa I 


Or, this Bréhmana portion is so-called because it is the 
command of the supreme Brahman. Hence, by the word 
ādeśa is referred to the Brdhmana portion. 


Why the Bréhmana portion is of the nature of the command is ex- 


plained in this verse. 
[ 301 J 
aag Ranai Ì eer: geanieatteor: | 
wa va R seq: ARASA g Il 
Here, by the word atharvéngirasah is meant, indeed, 


the mantras, which cause prosperity, etc., as seen by the 
sages Atharvan and Angiras. 


This verse explains the meaning of the text atharvangirasah puccham 
pratistha. The mantras of the Atharva-veda seen by the two sages Athar- 
van and Angiras constitute the support, the stabilizing tail, because 
they deal mainly with rites, which promote man’s prosperity. l 
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[ 302 j 


TATRA AE: JAAA | 
Aaea fog AA AA 


As befcre, this verse (which occurs in the sequel) is 
uttered as evidence concerning the nature of the self con- 
stituted by the mind. This verse, too, is uttered as an indi- 
cation of the fact that the Veda is of that nature as stated 
above. 


Earlier a verse from the Mantra portion which brings out the nature 
of the annamaya-kośsa was quoted. See verse (256). Again a verse which 
sets forth the nature of the prdnamaya-kosa was cited earlier. See verse 
(277). Similarly, the nature of the manomaya-kosSa as described above is 
brought out by a verse which occurs at the beginning of the fourth 
anuvitka. 


The explanation of the third anuv@ka which began in verse (288) 
comes to an end with this verse. , 


[ 303 ] 


afraaratate sant arad aa: | 
TITS Fea I 


It is, indeed, Brahman and not anything else which is 
inaccessible to words. Since Brahman is eternal cons- 
ciousness, the mind turns back from that (Brahman). 


The fourth anustka of the Upanisad is covered by verses (303) to 
(312). 


This verse brings out the meaning of the Mantra text, yato vāco 
nivartante aprapya manasū saka, which occurs at the beginning of the 
fourth anuvāka. The manomaya, according to this mantra, is inaccessible 
to words and mind. This will be tenable only if the states of the mind 
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in which the eternai consciousness is reflected are looked upor as 
identical with the eternal consciousness which cannot be comprehended 
by the mind and words. 


[ 304 | 
ak aravaigd waa HAAI a aa 
aanse È aasaga 


Brahman is “that which is not expressed by speech,” 
that which is not comprehended by the mind. Sruti, indeed, 
speaks of Brahman as what is not comprehended by speech 
and the mind. 


The passage qucted in the firsi line of the verse is from the Kena 
Upanisad (1, 5). It says: “That which is not expressed by speech, that 
by which speech is revealed, know that alone to be Brahman, and not 


» 


what people worship as an object.” The second line of the verse refers 


to the text yato vco nivartante, etc. 
[ 305 ] 
ania RRT Fe Ba ACI | 
a aaRS fengieaad ga: N 
giai ate ARRET it 


Or, śruti has quoted this verse with a view to teach 
that the wise man should know that the manomaya is indicat- 
ed by speech and mind, beyond whose reach nothing lies 
except Brahman which is free from blemish. 


[ 306 ] 
AMSA Ag mafiaa | 
aRaac A Raren: I 


Since Brahman is the supreme, it is not referred to 
here by the Mantra. The manomaya which is in the form of 
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the Vedas is mainly composed of the mental modes. And 
the next one (viz., the vijfidnamaya) is the owner of the 
mental modes. 


It shouid net be thought that this Mantra text yato vice nivartunte 
refers to the supreme Brahman, Consideriug ihe fact that the topic here 
deais with the manomaya-koga, it has to be said that it describes the 
nature of the manomsya-kosa, and not that of the supreme Braliman. 
Further, it can be shown on several grounds that what is stated by 
the Mantra text holds gcod with regard to the manomava-kosa. First of 
all, the mind does not need speech or other senses for its manifestation, 
since it is directly illumined by the Witness-consciousness. It means 
chat the mind does not fali within the scope of speech. That is why it 
has been said yato vGco nivartanite, whence a!l words tura back. Nor 
can it be said that the mind is grasped by, itself. One and the same 
entity cannot at the same time be both the subject which knows and 
the object which is known. It is for this reason that the Mantra text 
says that. the mind, too, turns back without reaching it (apr@pya mana- 
sā saha). Thirdly, since the Siérdiman, the cosmic being, is infinite, 
and since the mind is in essence identical with it, the word ‘““Brahman’’ 
may be applied to manas, And lastly, a person who meditates on the 
mancmaya as Brahman attains bliss which is Brahman as the fruit of the 
upāsanā, dwells in the state of Hiranyagarbha, and is not subject to fear 
at any time. This is the meaning of the remaining part of the Mantra 
text Gnandam brahmano vidvān na bibheti kadācana. Therefore, the Mantra 
text quoted at the commencement of the fourth anuvtka of the Upanisad 
deals with the manomaya-ko $a. 


The expression vrttim@n which occurs in the second line of the verse 
refers to the vijfi@namaya-kosa. 


[ 307] 


sqai gear | 
aa aga gaaeeda alfa asad N 
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The intellect which is of the nature of certitude is 
said to be the vrttimdn, that which pussesscs the mental 
modes. The expression yajfiam tanute is justifiable only if 
there is agency (for the vijfidnu). 


Buddhi or the intellect is that mode of the internal organ which 
stands for certitude or determinative cognition (vyavasdyc). The 
nijñänamaya-kośa which is inward to the manomaya-keSa consists of huddhi, 
which is oiherwise called vijfdna, and the organs of knowledge. The 
word vijñāna here does noi mean the mental mode (ortti), but that 
which has the mental mode (vrttimān). The Upanisad says in the scquel, 
“Intelligence actualises a sacrifices,” (vijAdnam yajiiam tauute). This 
statement will be intelligible only if buddhi or vijāna which carries the 
reflection of the consciousness is treated as ail agent who performs 2 


sacrifice. 
[ 308 } 
IAAT Å: FSA A Yaa: | 
agea saariaaagaa as: N 


The intellect which contains the semblance of the 
Knowledge-self is the agent; the Sclf is not the agent, 
‘because it is immutable. (The inteliect must be regarded 
as the agent), because it is the cause of the commencement 
of a sacrificial rite, and in the absence of it no sacrificial 
rite would be possible. 


The Self which is immutable cannot be the agent. But the intellect 
alone which is illumined by the consciousness is the agent (kart@) who 
performs yajia, etc. If it be said that the intellect, too, is not the agent, 
no sacrificial rite would be possible, for there is no other agent who 
could do it. It has, therefore, to be said that the intellect which carries 
the semblance of the consciousness is the agent, for it has the power of 
knowing and acting. Itis this vijAdna or buddhi which is commonly 
spoken of as “I” (aham). The first up@dhi which limits as it were the 
transcendent Self in its transmigratory existence is vija@na. The next is 


BRAHMAVALLI 435 


manas. And thereafter, there is pra@na. The Brhadāranyaka (IV, iv, 5) 
says: “That self (which wansmigrates) is, indeed, Brahman identified 
with the intellect (vij#anamaya), the mind (manomaya), the vital force 
(prGiiamayz), ete. 


[ 309 ] 
FSA SUA witasaes q l 


Faith is its head. The smrti text beginning with 
‘without faith” also emphasizes its pre-eminence. 


This verse explains ihe ineanig of the sruti text tasya sraddhaiva 
Sirah. Head is considered to be the principal or the most important 
limb (uttam@fga) among the human organs. It has already been stated 
that vijfdna stands for certitude, determinative cognition. So vijñāss- 
maya is constituted by well-ascertained knowledge. Such a knowledge 
is necessary before one undertakes to do any course of action. In the 
case of a person who has well-ascertained knowledge, there arises first 
of all faith (sraddh@) with regard to the things to be done by him. Since 
faith is the first and primary factor with regard to any thing to be 
done, it is characterized as the head as it were of vijñānamaya. The 
importance of faith is weil brought out in the Gita CX VII, 28) when: 
it says that ‘“‘whatever is sacrificed, given, or done, and whatever 
austerity is practised, without faith (asraddhaya) is called asat.” 


[ 310] 
aa R aka meat at: seam i 
qana Aaa: ARR fra N 


Truth, indeed, is what is meant by Srat. Since the 
intellect holds the truth in it, the wise speak of the intellect 
as faith. (Or, by śrat, Brahman is meant.) The intellect 
holds itin the inward Self. 


This verse explains the meaning of the word śraddhā. Srat means 
truth, and dhā means to hold. Sraf may also mean Brahman which is 
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implied by ihe word saiyam. The intellect which is purified by the 
practice of fama, etc., can hold the truth or know the inward Self as 
Brahman. Hence the intellect is referred to by the word sraddha. 


[311] 
aT ake: EMMAA CHAS TART | 
aaa Aeda Ran = N 


Yoga, which means concentration, composure, is the 
seif, the central part of the body. By depending on it, 
Śraddhā, etc., become fit for the acquisition of the know- 
ledge of the real as stated. 


Of thc vijñānamaya-kośsa, faith is said to be the head; righteousness 
(rtam) is the right wing; truth (satyam) is the left wing; concentration 
(yoga) is the self; mahat is the tail, the support. 

The meanings of the words rtam and satyam have already been 


explained in verses (46) and (47) of the Śikşāvallī. 


The meaning of the word yoga, which is said to be the self of the 
vijianamaya-kosa, is explained in this verse. 


[312] 
agama Bal Te AE HA JAT: | 
aÈ qaga afa: casi a all 

By the word makah that principle called Makat must 


be understood, because it is the source of all effects. Sruti 
has explained it as great, adorable, and the first-born. 


Mahat here refers to the Sutrātman. The śruti text quoted in the 
second line of the verse is from the Brhada@ranyaka (V, iv, 1) which says: 
“He who knows this great, adorable, first-born (being) as the Satya- 
Brahman, conquers these worlds...” The Sitr@iman is called the great 
(mahat) because it is the cause or the source of all effects. 
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[313] 
fasta aaa ag sabara nÀ a | 
n ° ~ ees 
aa q ta fared wa sagqaaa i 
The person who has intelligence performs a sacrifice 


and also other deeds. All the gods meditate on intelligence 
as Brahman, the Grst-born. 


The fifth anuvāka of the Upangad is now taken up for explanation 
from this verse onwards. 


At the commencemeut of the fifth anuvāka there is the Mantra text 
which scts forth the nature of the vijfidnamaya-koga as taught in the 
Brikmana portion. This verse brings out the meaning cf the first four 
sentences of ihe text. 


[314] 
qa R aaa JEFA | 
qaga wat dtr asida 


It is, indeed, the supreme Brahman alone which has 
put on the garment of the intellect of its own accord. As 
in the case of pot and other objects, the intellect, then, 
should place itself in Brahman which is consciousness. 


Brahman that is referred to here is the supreme Brahman as condi- 
tioned by the intellect (6uddhyuparaktabrahma). The intellect illumines 


pot and other objects by assuming their form, by becoming one with 
them. In the same way, it causes the knowledge of Brahman by assum- 
ing the undifferentiated form of consciousness which is Brahman. 


[315] 
AAAA AJIA YA AAA: HZI | 
smaa aad A Fat gA a ale N 
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Agni and other gods always meditate on Brahman, the 
first-born, which is conditioned by the intellect for the 
sake of attaining it. And the Sruti text says: “The gods 
meditate (upon that immortal light of lights).” 


The $ruti text quoted in the verse is from the Prhaddranyaka (IV, 
iv, 16). It says: “He behind whom the year revolves with the days, on 
Him the gods meditate as the light of lights, as immortal time.’’ 


[ 316} 
anga cena AJA Fa Fe AA i 
SAAR a QIAZERANRET: N 


If one mcditates on Brahman as conditioned by the 
intellect in the specified manner, and ifone does not 
deviate from the above mentioned self of the vijñänamaya- 
kośa, (one’s sins are destroyed). 


Meditation on Brahman as conditioned by the intellect is condu- 
cive to two results — the destruction of sin ( papaksaya) and the fulfil- 
ment of all desires (sarva-kamavapti). A person who meditates on the 
vijfidnam brahma, on Brahman in the upadhi of vijñāna, should not .at 
any time view the annamaya, etc., as Brahman. It means that sucha 
person has overcome the false identification of the Self with the body 
which is the cause of all sins, and so he has destroyed all his sins. 


[317] 
TATA AARIN EIER: | 
aaa alt: MAA N 


Since the body which is made up of form, name, and 
action is the abode of allsins, the destruction of all sins 
takes place by abandoning it. 


This verse explains the meaning of the fruti text farire papmano 
hitvā. 
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The removal of cause brings about the removal of effect. If the 
body which is the cause of all sins is removed, it automatically results 
in the remova! of all sins. ‘‘Abandoning all sins in the body” (sarire 
pEpmano hitv?) means abandoning or leaving in the body itself all sins 
born of the body, all sins arising from the erroneous identification of 
the Seif with the body. A person who constantly meditates on Brahman 
in the up%dhi of vijfidna till his death and who has overcome the crrone- 


Tv 


ous notiens such as “I am a man,” “I am the doer,” “Iam b-ppy,’’ is 


rid of all merit and de:uerit leading to the misery of future birth even 
as he remains in the body in this iife. 


[ 318 ] 


Agraga aaa Aara: | 
aR ma Ba aalesrneaase N 
Onc who has merely the notion, “I am Brahman as 


conditioned by the intellect,” fully attains all desires by 
abandoning all sins in the body. 


The other result, viz., the fulfilment of all desires, which accrues 


to one who meditates on the viyfd@nam brahma is explained iu this verse. 


[ 319] 


ahak gear eae, | 
ara È PJAT: BAAS N 


Having become Brahman as conditioned by the 
intellect, who is endowed with the divine powers like 
‘animan, etc., he fully attains all objects of desire which are 
effects, because the effect is pervaded by the cause. 


Vijñānam brahmais the Hiranyagarbha, the cosmic being in its subtle 
aspect, which is all-pervasive and which is the cause of all fruits of 
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action (sarva-karmaphala-kircna). When as a result of the meditatiou 
the devoree becomes one with the Hiranyagarbha, ue fully enjoys all 
objects of desire. 


[ 320 J 
sana: | 
AGHA TAT HAA BINT I 


With a view to remove the idea of agency frum the 
Seif, §ruti here speaks of the đnandamaya which is the sem- 
blance of the inward Self in the adjunct, viz., the inteliect 
(which is in the form of joy), the fruit of meditation and 
action. 


This verse sets forth the nature of the sheath made of bliss (Gnanda- 
maya-kasa). 


Happiness, etc., are the fruit of meditation and action (jf#@na- 
karma-phalam). The internal organ is the adjunct of the inward Self. 
When, carrying the reflection of the consciousness, it is in the form of 
joy, etc., it is called the Gnandamaya. 


[321] 
aqaa Fal aen gaat | 
TSH aA AA Beal ARASA N 


By the expression vijiidnamaya, the self as the agent 
was described by the earlier $ruti text. And now by the 
self which is inward to it, the enjoyer is spoken of by the 
Sruti text. 


‘The Self as identified with the oij#@na has been explained earlier as 
the agent (kartā). Vijidna is the particular state of the internal organ 
formed of the cognizing principle and the guna of rajas. Identifying the 
Self with the vijñāna, a person thinks, “I am the agent.’’ That is, he 
‘thinks of the Self as the agent. It is with a view to remove the notion 
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of agency from the Self that the gruéi text beginning from anyo’ntara 
&tm% Gnandamayah gives an account of the Gnandamaya-kosa, which is in- 


ward tu the vi? Janamaya-kosa, in its aspect as the enjuyer. 
| [ 322 ] 

geal aa gel ANAFAA | 

wad RAABE AAN N 


Though pure by its very nature, when the form of joy 
and so on rises iu the intellect, there takes place (the sem- 
blance of the consciousness therein). Because of tie 
adjunct, the Self becomes an enjoyer through avidya. 


This verse explains how the Self comes to be viewed as an enjoyer 
(bhokiZ), though it is neither an agent nor an enjoyer in itself. 


[ 323 J 
am abedaran waa | 
giaa Wiley ANT F I 


Others who consider themselves learned say that this 
(sheath of bliss) is the supreme Self, because in the sequel 
the knowledge realized by Bhrgu and imparted by Varuņa 
terminates here itself. 


This verse as well as the next one states the view of the opponent 
who holds that the @nandamaya does not refer to the jiva, the semblancė 
of the Self in the upādhi of the intellect, but to the supreme Brahman. 
The opponent seeks to defend his standpoint by focussing attention on 
what is said in the Bhrguvalli. He says that what is discussed here in 
the Gnandamaya-kosa of the Brahmavalli is again considered in the next 
chapter called the Bhrguvalli. Bhrgu requested his father Varuna to 
teach him Brahman. Varuna defined Brahman as that from which all 
beings are born, that by which they live, and that into which they finally 
merge. By practising concentration Bhrgu first thought of food as 
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Brahman, and then one after another he thought of prāna, manus, and 
vijfidua as Brahman. And finally he realized bliss (@nanda) as Brahman. 
Bhrgu and Varuna closed their discussion at this stage. That is te say, 
the knowledge of Brahman imparted by Varuna and reaiized by Bhrgu 
terminates in Gnanda. if the Gnandamaya docs not stand for Brahman, 
then the instruction on Brahman contained in the BArguvalli should not 
haveended with ancnda, but should have coutinued, argues the oppo- 
nent, still further. 


f 324 ] 
A AAA AANE: ATA | 
aai aaga sqagensls asa i 


Further, bliss is often declared in Sruti to be of the 
nature of Brahman. And there is also the appropriateness 
of the name Anandavalli (given to this chapter of the Upa- 
nigad). l 


The opponent adduces other reasons, too, in support of his view. 
The second chapter of the Taittiri iya Upanisad is called Bruhmavalli or 
Anandavalli. The name Anandavalli is given to this chapter, because 
Brahman, which is bliss, is the principal theme taken up for discussion 
and elucidation in this chapter, and not the jiva. Further, that bliss is 
Brahman has been stated in many a fruti text. Consider, for instance, 
the Brhadaranyaka text, (III, ix, 28.7), “Knowledge, bliss, is Brahman.” 
The Chandogya (VII, xxiii, 1) says, “That which is infinite is bliss.” 
There is yet. another reason. The suffix mayat in the expression nanda- 
maya has to be understood in the sense of abundance ( fracuryartha), 
and this interpretation which is quite tenable conveys the idea, accord- 
ing to the opponent, that Brahman is full of bliss. 


The opponent’s view is refuted in verses (325) to (341). 
[ 325 ] 
PAE AAAS IAA | 
HAA Blas I 
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But this (@nandamaya) cannot be the supreme Brahman, 
because it occurs in the context of evolved principles. 
Like the annamaya, etc., this dnandamaya also is an effect. 


The opponent’s view is not acceptable. If we consider the context 
(prakarasa), it will be obvicus that it deals with effects or evolved 
principles which have come into being through modifications ‘his is 
the case with regard to the aniamaya and the other kośas Each one 
of them is a conditioned self — the self in the uptdii of the physical 
body, or the vital force, or the mind, or the intellect. None of them 
should be identified with the supreme Branman-Atman. Since the 
Gnandamaya occurs in the same contexi of evolved principles (vikāra pra- 
karazia), it cannot be construed as the supreme Brahman. 


[ 326 ] 


wae Ta Read adag | 
Amaga ga: Massa Fas N 


As in the case of the annamaya, etc., here also the suffix 
mayat is used in the sense of modification. The defect of 
(adopting) a different explanation will arise, if it is cons- 
trued in the sense of abundance. 


It is true that the suffix mayat is used in the sense of modification 
(vikārārtha) as well as in the sense of abundance (frdcurydrtha). Though 
both the usages are permissive, we adopt here the former usage because 
of the context in which it occurs. Just as the suffix mayatis under- 
stood in the sense of modification in the case of the annamaya and other 
kogas, so also it has to be understood in the case of the @nandamapa. 
One is not at liberty to shift from the sense of modification to that of 
abundance in the same context just because such a change would 
support one’s view. That the term Gnanda stands for Brahman is not 
denied. But there is no justification for interpreting Gnandamaya as 
Brahman. 
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[327] 
aly ASTRA FANNT | 
pamai & asamada aoa I 


Since (the dnandamaya) is also transcended, its being a 
modification is well-established. The transceuding of 
cffecis in their cause is, indeed, appropriate. 


There is also another reason to show that the @nandamaya ix nct the 
supreme Self. The Taittiriye Upanisad says in the seque! (il. viii, 5) 
that a person after departing from this world transcends the annamaya, 
the pranamaya, the manomaya, the vijñānamaya, and the Gnandamaya. 
This transcending Gaufkramana) is possible only in the case of what 
happens to be an effect or a modification. Further, only ifthere is a 
cause, the act of transcending, or passing from, the effect is tenable. 
Tt is well-known that an effect can pass into, or merge in, its cause. It 
means that there is something other than the Gnandamaya which serves 
as its cause, support, or resting place. So it is not the @nandamaya that 
is Brahman, but its support is Brahman. 


[ 328 ] 


AA AT Vee: ASRR: ARRAT: | 
aaa: ee MAA FAA N 


The sankranti of the supreme Self must be either trans- 
ending it or attaining it. Since (the jiva) is the Self, there 
is no attainment of the Self. Sruti declares: “None ever 
transcends that (Brahman).”’ 


If the anandamaya is said to be the supreme Self, then what is the 
meaning of the word Sankranti which has been used in this context 
by gruti? It must mean either transcending it or attaining it. The 
former does not hold good, because no one, as stated in the Katha 
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Upanisad (IT, i, 9}, can transcend the supreme Brahman. For one thing, 
the jiva is non-different from Brahman. One cannot transcend oneself. 
If so, how can the fiva transcend Brahman with which it is identical? 
Further, since Brahman is all-pervasive, itcan never be transcended. 
It cannot be said that the word sankrinti has been used iu the sense of 
attaining it. Since Brahman is non-diffcrent trom the jiva, there is no 
attainment of it by the jiva. So when the Upanisad says in the sequel 
etam Gaandumayamaiminam upasankramati, it only refers to the condition- 
ed self and not to the supreme Self inasmuch as sa/krénti is not possi- 
ble with regard to the latter. 


[ 329 ] 


HA GHATS AARC | 
ale a Agisg MHE: N 


Īśvara never passes into His own Self by Himself. No 
adept, however clever, is competent to mount upon his 
own shoulder. 


The idea which is conveyed by these examples is that one can 
never transcend or attain one’s Self (suenaiva svasyātikramo vā prāptirvā 
na sambhavati). 


[ 330 ] 


Rsraigpara aiaa, | 
aaraa: R ara AR ARRA aaa: N 


Head and other forms are untenable in the supreme 
Being, since gross and subtle forms, etc., are impossible 
therein as stated by the Sruti text, “not this, not this.” 


Here is another reason to show that the @xandamaya is not Brahman, 
the supreme Being. Since the Gnandamaya-koSa is represented as possess- 
ing head and other limbs, it is savisega, a qualified or a differentiated 
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entity. But Brahman is zirvigesa, the undifferentiated Being. It is 
devoid of form and specification, free from attributes. The Brhada- 
ranyaka text (II, iii, 6), “Not this, not this,” denies not only the gross 
and subtle forms of Brahman, buti also all specifications of it that one 
may think cf. So the Gnandamaya which is endowed with a certaiu form 


cannot be the supreme Self. 
[331] 


Resales JAJAR ESEA | 


a engapan ae aA dara: N 


(Since Brahman will be described in the sequel as) 
imperceptible, iucorporeal, there will be contradiction bet- 
ween the earlier and later statements, (if the dnandamaya is 
explained as Brahman). Since the dnandamaya has form, 
there can be no doubt whether it exists or not. 


This verse adduces two other reasons to show that the ānandamaya 
is not Brahman. 


If the Gnandamaya which is described here as having a definite form 
is interpreted as Brahman, it will contradict a subsequent text occurring 
in the seventh anuvaka (II, vii) which says that Brahman is impercepti- 
ble, incorporeal, inexpressible, etc. If Brahman has a definite form, it 
-should not be described as imperceptible (adréya), incorporeal (andtmya), 
inexpressible (anirukta). If, on the other hand, Brahman is impercepti- 
ble and so on, then it should not be thought of as having a definite 


form possessing head and other limbs. 


There is also another point to be considered hcre. In a subsequent 
section of this Upanigsad (II, vi) there is the Mantra text which refers to 
the possibility of doubt with regard to the existence of Brahman. If 
Brahman were identical with the Gnandamaya which is endowed with 
head and other limbs, there cannot be any room for doubt whether it 
exists or not. In view of the fact that this possibility of doubt with 
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regard io Brahman is admitted, the @uandamaya which is savisega and 
which is immediately experienced cannot be the supreme Rrahman. 


[ 332 ] 


AAA Tea enaA | 
wane sates asad 0 


So this (@nandamaya) must be uaderstocd as the condi- 
tioned self because of tiie weighty reasons mentioned 
above. Bhrgu’s closing (of the investigation with dnenda) 
stated earlier is appropriate even if it (i. e., d@nanda) is 
taken as the conditioned self. 


One of the reasons given by the opponent in verse (323) with a 
view to show that the G@nandamaya is Brahman was that Bhrgu closed 
his investigation with Granda. Had it been the conditioned seif, he 
would not have stopped with that, but would have proceeded further 
in his investigation, because his goal was Brahman. Inasmuch as he 
stopped his investigation with Gnanda, the fifth in the series, the latter 
must be the supreme Brahman. And it would follow, according to 
the opponent, that the @nandamaya also, which is the fifth in the series 
here, is the supreme Brahman. 


The second line cf the verse refutes the argument stated above. 
The question tobe consideredis whether @nanda here stands for the 
supreme Self or the conditioned self. Even if it is assumed as the con- 
ditioned self (k@ry@im@), it is possible for us to justify why the instruc- 
tion given by Varuna and the investigation pursued by Bhrgu stopped 
with Granda, This will be explained in the subsequent verses. 


[ 333] 


amaga ated agaaa iran | 
ae aa AANEEN: || 
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Brahman is (first) described in the Anandavallt. And 
with a desire to teach the means of realizing it, $ruti makes 
Bhegu ask Varuna: ‘Revered sir, instruct me about 
Brahinan.”’ 


[ 334 ] 
seaga QRA | 
Saat: Ba: a gA 4 


Since the end, viz., Brahman, has already been 
explained, the means thereto, indeed, remains to be taught. 
And the five sheaths are the means, because through: them 
it is attained. 


The nature of Brahman-Atman has already been stated at the 
commencement of the second chapter called the Brehmavalli, also 
known as the Anandavalli. The knower of Brahman, it was deciared by 
śruti, attains the highest. Sruti also defined Brahman as the real, know- 
ledge, and infinite. After defining Brahman, it proceeded to indicate 
its location by saying that Brahman exists in the intellect. So what 
remains to be taught isthe means (s@dhana) through which the end, viz., 
the knowledge of Brahman-Atman, is to be attained. The next chapter 
called the BArguvalli is intended for giving instruction on the five 
sheaths which are the means to Brahman-knowledge. 


[ 335 ] 
aaas Renai HAI AAA | 
Grad R aagana AA i 

Since the realization of the Self is, indeed, brought 


about by the sheaths through the method of agreement 
and difference, they are regarded as the means thereto. 
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gi 

While the Brahmavalli teaches ihe end to be attained, the BArguvalli 
sets forth the nature of the sheaths as the means thereto. That is the 
real which is uniformly present in ali things. What is present in some 
objects and absent in others cannoi be the real. One must inquire into 
the nature of tle five sheaths in terms of thesc principles with a view 
to find out that factor which is uniformly present (anvaya) in them as 
clstinguished from that which is present in some and absent in others 
(vyatireka). It has alrcady been staied thai these five sheaths are related 
as cause and efiect, and that what is considered to be an effect is not 
different from its cause. While the causcis present in its effect, we cannot 
reverse this relation and say that the effect is present in its cause. 
Though the pra@namaya is the cause of the annamaya, it is in its turn the 
effect of the maznomaya. ‘hough the vijñānamaya is the cause of the 
ixanomaya, it is in its turn the effect of the Gnandamaya. It is Brahman 
which is the cause, the support, of the @nandamaya. Applying the prin- 
ciples of anvaya and vyatireka it has to be said that none of the sheaths 
is ultimately real, for all of them are evolved principles. When Bhrgu 
came to the Ganda, the fifth step in the series ( pañcamaparyãya), he 
stopped his investigation with that, realizing that Brahman is the 
cause or the support of the dnanda. The five sheaths from the anna to 
the dnanda constitute the means for realizing Brahman. ‘The @nanda 
with which Birgu stopped does not stand for the supreme Brahman, 
but only for the Gpandamaya-kosa. It is, therefore, wrong to argue 
thai the @randamaya in the Brahmavalli refers to the supreme Brahman 
on the supposition that the dnanda iu the Bhrguvalli refers to Brahman. 


[ 336 ] 
e e Ss 
Maa aA aa: ARAIA gee | 
qe piaia Aa I 


A person can be commanded to do only that thing in 


respect of which he has freedom of will. Since the fruit 
57 
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(viz., Brahman-knowledge) is not dependent on the will 
of the agent, only the relation (between the means and 
the end) is made known. 


It may be argued thai the Shrguralii does not enjoin the investiga- 
tion of the means through ihe method of anvava and vyatireka. On the 
contrary, it enjoins Brahman-kuowlcdge which is to be attained. This 
is obvious from the fruti statement, ‘‘He knew bliss as Brahman.” 
(ainands brahmeti vyajānčt). Thai is to say, the purport of gruti here is 
in the injunction of Brahman-knowledge and not in the means thereto. 
Tf this be not the case, so the critic argues, why should it be said even 
at the commencement of the Anandavuili that the knower of Brahman 
attains the highest? 


This argument is not satisfactory as it fails to understand the scope 
of an injunction. A person can be commanded to do only that thing 
which is dependent on his will, which falls within the scope of his actions 
and in respect of which he has freedom of will. Man has the “liberty 
of indifterence’’ in respect of that which is dependent entirely on his 
will, for he has the freedom in this case to do, or not to do, or do it 
differently. tis open to an individual to do a certain action, or not 
to do it, or do it differently. But there is nothing to be done by him 
in respect of the end or fruit (phalam). _This is the case whether we 
‘take into consideration an end like heaven (svarga) or Brahman-know- 

ledge. Since the performance of a scriptural rite falls within the scope 
of the will of the individual, it is intelligible to say that there is in- 
junction thereto, but there can be no injunction with regard to heaven. 
Further, knowledge is object-dependent and not person-dependent, and 
so Brahman-knowledge does not fall within the scope of an injunction. 
The work of śrułi comes to an end as soon as it reveals the means-end 
relation — that understanding the nature of the sheaths through the 
method of anvaya and uyatireka is the means, and that the knowledge of 
Brahman-Atman is the end. This is how the relation between Bhrgu’s 
_investigation contained in the BArguvalli and the opening statement in 
the Brahmavalli has to be understood. 
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[337] 
qa AMAA AATA | 
aa: AA: a GRA WIR: | 


So, the five sheaths were taught to him (by Varuna) as 
the means of coinprehending Brahman-knowledgc convey- 
ed by the Sruti text. Thereatter, Bhrgu stopped his inves- 
iigation (with nanda), since the remainder, viz., Brahman 
knowledge, takes place of its own accord (from the text 
itself). 


When Bhregu realizec that the five sheaths are not-Self and that 
Evahman is the suppe-t of the dxandam4ya-kosa, he stopped his investi- 
gation with dnanda. When he was able io discriminate the Seif from the 
not-Self, the knowledge of the supreme Self flashed to him from the 
Sruti text itself independently of any injunction. 


[ 338 ] 
Amaaseaey ha ar ARAA | 
Rara Sa AARAA: | 


Who can deny that bliss is of the nature of Brahman? 
That bliss which is free from all difference constitutes the 
nature of the supreme Self. 


It was argued earlier that the term nanda as used in the text, “He 
knew bliss as Brahman,’’ (dnando brahmeti vyajanat) could be interpreted 
as referring to the conditioned self and not to the supreme Brahman. 
Even if it is explained as standing for the supreme Brahman, there is 
no inconsistency. This explanation also is tenable, because nanda by 
its very nature is free from differentiating characteristics such as joy, 
enjoyinent, and the like, which are mentioned as limbs of the dnanda- 
maya-kosa. Though it is quite justifiable to explain @nanda as Brahman, 
we cannot say that the @nandamaya is Brahman. It is true that, just as 
the Gnandamaya is the fifth in the series, the @nanda spoken of in the 
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Bhrguvalli is also fifth in the series. But it is no argument to say that 
because of the fifth place (sthāna) the ānanda must be construed, like 
the anandamaya-kosa, as the conditioned self. Sruti specifically declares 
here that Bhrgu knew bliss as Brahman. OF śruti and sthana, the tor- 
mer is more authoritative than the latter. So the @nanda spoken of in 
the Bhrguvaili stands fur Rrahman. 


[339] 
frereacgeart Sat aa ada i 
ARAMA saad TARAS |! 
That we call bliss which is not coruprehended by mind 


and in which the distinctions of the forms of happiness 
such asjoy and so on are completely absent. 


Since Gnanda is free from specifications and distinctive forms, it is 
nirvigesa and is identical with the supreme Brahman. 


[ 340 ] 
Aaa aA | 
AMAZAN aN Bai MARR I 


Since the five sheaths are excluded from this bliss as 
having their origin in avidyd, the bliss which is not compre- 
hended by mind and speech should not be construed as of 
the nature of the änandamaya. 


Just because Granda coines as the fifth in the series after vijñāna, it 
should not be construed as @nandamaya following the pattern of the 
series of the sheaths stated in the Brahmavalli. When we explain the 
@nanda spoken of in the BArguvalli as Brahman, we give priority to the 
$ruté declaration and not to sth@na. But the Gnandamaya is not Brahman. 


It must be borne in mind that there is a close parallelism between 
the Brahmavalli andthe Bhrguvall7 in respect of the discussion of the 
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sheaths with a view to set forth the nature of Brahman In the Brahma- 
valli the emphasis of the fifth parydya is on Brahman and not on the 
G@nandamaya. Similarly in the Bhrguvalli, Brahman is straightaway 
mentioned as nanda immediately atter vijfidnamaya, and so ii must he 
understood that the fitth Kosa, though not stated explicitly, is implied. 


[ 341 ] 


UAGaAAA YN ARANGA: i 
SRN aduga Fa 


Just as the annamaya and other sheaths which are eff- 
ects are also filled by Brahman which is of the nature of 
bliss, so also the @nandamaya, for the same reason, is fiiled 
by Brahman. 


The sheath of bliss is on a par with the other four sheaths which 
are effects or evolved principles. Just as Brahman constitutes the essence 
or the self of the other sheaths, so also it constitutes the essence or the 
self of the sheath of bliss, because it is also an effect like the other four 
sheaths. That Brahman is the cause, the support, which permeates the 
Gnandamaya is brought out by the śruti text brahma puccham pratisthd. 
So the @nandamaya is not Brahman, but only the conditioned self. 


[ 342 ] 
aaga Raa Aane | 
amana AR: AAE I 


So, śruti has spoken of theself formed of bliss which 
is associated with the adjunct, viz., the intellect, the latter 
manifesting itself in the form of joy, etc., which are the 
result of meditation and action. 


Three points are emphasized in this verse. First of all, the self 
formed of bliss is the conditioned self with buddhi as its upadhi. Second, 
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the intellect which carries the reflection of thé consciousness has assum- 
ed the form of joy, etc. Third, the manifestation of the different forms 


such as joy is due to the upasan@ and karma, performed in the previous 
life. 


[ 343 ] 


Rarearared agaa sea | 
RIRAL a: acd 3 anal: N 


The dnandamaya which is formed of the latent impres- 
sions of joy and other forms is seen, indeed, in dream, 
which is located in the vijfidnamaya, by those who lave 
dream experience. 


The self formed of bliss presents itself to consciousness in the state 
of dream. Since it is perceived by the Witness-consciousness in dream, 
it cannot be the supreme Self. 


[ 344-345 ] 


gasa Naaa Bie sad | 
Rasman ef ate: Aa: N 


IPANGE: IAF: AA VA G | 
geamana areal Aia N 


Joy whichis revived by the latent impressions in res- 
pect of objects such as a son is said to be the head (of the 
Gnandamaya). The exultation which arises consequent on 
the acquisition of a desired object is called enjoyment. 
The same exultation alone is known as exhilaration when 
it is in association with the best qualities. Bliss, which is 
happiness in general, is the self (i.e., the middle part), 
since it is the basis of the different forms of happiness. 


BRAHMAVALLI 455 
[ 346 ] 


SHA staat asi aaa | 
TE AHS BA GS Baa: II 


That one, all-pervasive Brahman, wherein ihe ever- 
increasing bliss reaches the end, is the tail, since it is the 
support of all. 


This verse explains the meaning of the text brahma puccham prati- 


stha. 
[ 347 ] 
AA: Ww waa Redanaksa: | 
a ga Waa sasqq PAPAR: | 


Bliss which is free from the association of diversity is 
the supreme Self. It alone is manifested in the form of 
happiness by good deeds. 


Whatever happiness a person experiences is the result of the good 
deeds which he has performed. And this happiness is not unsurpassable. 
It is not the highest. But the highest bliss which is free from all distins- 
tions and which is identical with the supreme Self is unsurpassable 
(niratifaya). But this does not mean that the former, that is, the 
happiness which is surpassable (s&tzfaya), is different from the latter, 
the supreme bliss which is unsurpassable (niratifaya). It is the highest 
bliss which manifests itself in the different forms of happiness such as 
joy, enjoyment and so on, assumed by the mind due to the past good 
deeds in the presence of objects such as a son, a friend, and the like. 


[ 348 J 
qaa A A gat ARANETA | 
qamaRka: are aag: N 


` 
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Due tc the action of dharma, as darkness vanishes from 
the intellect more and more, the inieliect becomes tranquil 
more and more, and happiness also becomes more and 
more excellent. 


The mind becomes tranquii when it is freed from darkness (tamas). 
The practice of ausieritics, meditaiion, continence, and faith make the 
miud pure, placid, and tranquil. The more the mind is purified, the 
greater is the happiness that is expeiienced. 


[ 349 - 350 ] 
ara garage ARa i 
PAYA PATA AMAT Taq II 


Tega Grutwakea: | 
Aaaa aaa Berea AÀ I 


The gradations of happiness are justifiable because of 
the variety of the good deeds (which evoked them). So 
the Self itself is bliss. The acme of the happiness which 
increases progressively due to the destruction of desire, 
etc., isstated (in the sequel) by the śruti text, ‘‘Of the 
‘man versed in the Vedas...” 


The highest bliss is no other than the supreme Self. The jiva in 
its essential nature is non-different from the supreme Brahman-Atman. 
A person who knows Brahman enjoys the highest bliss, that is to say, 
remains as Brahman which is bliss, since he is free from all desires. 
This idea will be stated in the sequel when the Upanisad (II, viii) refers 
to a hierarchy of happiness all of which falls within the scope of a 
person who is well-versed in the Vedas and who is not smitten by 
desires (srotriyasya, akimahatasya). Freedom from desire is the pre-eminent 
condition for the attainment of the highest bliss which is Brahman. 
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[351] 


A A 
aaar asgan | 
RARI APA PA AA TWAT li 
With regard to the teaching as stated above (in the 
Brahmana portion), tbe (following) verse is also uttered 


with a view to make clear the meaning of the statement 
through the Afantra text in the way it can be understood. 


[ 352 } 
aaas safe saad Bq Fa 
aif wale Az aed ara fag: | 
Ifa person knows Brahman to be non-existing, he 
becomes equal to the non-existent. But if he knows that 


Brahman exists, the knowers of Brahman know him as 
existing. 


Verses (352) to (414) deai with the sixth anuv@ka of the Upanisad. 


[ 353 ] 
aganman HATA dg a | 
asaid Vall AMAAN N 


_ If a person who identifies himself with the sheaths 
thinks that Brahman is non-existent, even though it exists 
in the form of the Self, he surely becomes non-existent 
here (in this world). 


One who knows Brahman as other than the sheaths does really 
exist; but one who identifies himself with the sheaths and thinks that 
there is no such thing as Brahman other than the sheaths does not 
really exist. 
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[ 354 j 
a È ANAA gaJ Ba ATÀ | 
FA: ENAN TALI CA RJIRAFIR l 


Without Braliman the jive cannot exist in the form of 
ike sheath. How can the (filiusory) serpent have a being 
without the rope which is existent? 


The rope is the substratum (adhisfhGna) for the appearance of the 
snake. But for the rope, the illusory serpent cannot come into exis- 
tence. Inthe same way, Brahman is the substratum for the appear- 
ance of the sheaths which are illusory. in the absence of Brahman, 
one cannot think of the existence of the sheaths. The idea which is 
sought to be conveyed here is that no illusion can arise without a 
substratum which is real (adhisthinam vind bnranterasambhava iti bhavah). 


[355 ) 
Haga: Uy Hea: aaa A AI 
zal ERATARA aA Ag: | 


If a person knows Brahman which is one and existent 
as, indeed, different fromthe sheaths which are non-exist- 
ent, the knowers of Brahman think of him as existing, since 
there is ne other form to the Self (than that of Brahman). 


The Self which is consciousness is not different from Brahman. 
Distinguishing the Self from the sheaths which are not-Self, if a person 
realizes the Self which is real, one, and non-dual, he is, indeed, existing, 
for he is one with the Self. 


[ 356 ] 


: aera fear AmaE RAA | 


iaraa TATA | 
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Such being the case, one should resort to the supreme 
Self which is free from change and which has neither a 
beginning nor an end by abandoning the sheaths which 
are set up by ignorance. 

The Self is reai, being identicai with the supreme Brahman. The 
sheaths whick are products oi avidyGZ are not real. So by attaining the 
discriminating knowledge, the seeker atter liberation must abandon the 
sheaths and realize the supreme Brahman which is no other than the 
inward Self. 


[ 357 ] 
aa: RRE aa Baa A | 
Jaa aaka A IARTA N 


Inasmuch as there is no other non-being than the 
sheaths, the scriptural declaration, “Death, verily, is the 
nen-being,” is thus appropriate. 


It was stated earlier that ifa person identifies himself with the 
sheaths he becomes non-existent; if, on the contrary, he identifies him- 
self with the supreme Self, he is existent. Could it not be said, it may 
be argued, that a person is non-existent, even in the form of the Self? 
The answer is: no. The jiva is non-existent only in the form of kogas 
and not in the form of Brahman-Atman, for there is no non-being other 
than the kogas. In other words, if the jiva were to be non-existent, it 
must be only in the form of the sheaths. The Brhadéranyaka text (1, 
iii, 28) is cited in the verse in support of this view. In this frutz text 
mrtyurv% asat, the word ‘mrtyu refers to the five kogas. Since the five 
sheaths alone are non-being, the jiva who identifies himself with the 
sheaths is non-being or non-existent, 


[ 358 ] 
agia: aaa a BAA | 
Sea RR aAA SSAA N 
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There are also Sruti declarations: ‘‘The Self is to be 
realized as existing,” and “Being alone (was in the begin- 
ning).” It is impossible to have being anywhere except in 
Brahman-Atman. 


Two sruti texts arc quoted in the verse in support of the view that 
the jiva in the form of Brahman-Atman has being. The first text is 
from the Katha Upanigad, TI, iii, 15, while the cther passage is from the 
Chandogya, VI, ii, 1. 


[ 359 ] 
A ~ 
AAT VA VMN ASMA: UFZ: | 
c 
aAa Fata ARA AAT FN 
That one which has no body, which is existent and 

non-dual, is the embodied Seif, indeed, of ail ihc preceding 
sheaths ending with the sheath of bliss. There is no other 
Self than this. 


The śruti text tasyaisa eva S&rira Gtm& which occurs in this anuvika 
must be explained in the same way as it was explained earlier. The 
non-dual Brahinan-Atman alone is the Self, in the real sense of the 
‘term, of all the sheaths including the G@nandamaya. See verses (284) and 
(285). 


[ 360 ] 
semalaaicanta Ww aalsasAA: | 
ae Adata gd aeatsaqaa N 


The following portion (of the Upanisad) is begun with 
a view to establish what was said earlier, viz., that the 
knower of Brahman attains the highest, but not the igno- 
rant man who resorts to the non-existent. 


This verse explains the purport of the discussion which follows in 
the sequel beginning from the Sruti text athite’nuprasnah. 
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[361 ] 
aari aa fagatsesa Aa | 
Tama we enai faa gaaman i 


If the supreme Brahiuan is common to the wise and 
the ignorant alike, then attainmcni as well as non-attain- 
ment (of Brahman) must be equal to both of them, because 
there is no reason for resiriction. 


Who is it that reacnes Brahman — aman of knowledge or an 
ignorant man? If a man of knowledge and an ignorant man are of the 
nature of Brahman, then both of them, it may be argued, aitain 
Brahman. If this be not the case, the other alternative will be that 
neither attains Brahman. If so, there is no justification tu make a distinc- 
tion between the two and say that only an enlightened man attains 
Brahman. The purport of the sequel, frst of all, is to show that a man 
of knowledge alone attains Brahman, 


[ 362 ] 
PASE: | 
a TRA ot: ed aaea N 
wasaltaafeead peanae: 1 


Since the mind of an ignorant person is confined to 
the mere products (viz., the five sheaths), he is not able to 
know the existence of the Self, even though it is eternal. 
Hence, (the aim of the sequel is) to prove the existence 
of the Self which is beyond our imagination. 


An ignorant man who identifies himself with the kogas is not able 
to know the existence of Brahman-Atman which is beyond the kosas. 
He doubts the existence of Brahman though it is ever-existent. The 
sequel is intended to answer the doubt whether Brahman exists or not 
and also to answer the two questions that follow in respect of the man 
of knowledge and the ignorant man. 
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[ 363 ] 
8 
aaa gaa aeaed aaa: N 


In the text athdta the questions of one who wishes to 
determine the final view will be stated. 


The discipie first of all receives the instruction from the tcacher. 
He istold: “If anyone knows Brahman as non-existing, he himself 
becomes non-existent. If anyone krows that Brahman exists, then the 
wise think of Lim as existing.” After getting thc instruction from ihe 
teacher, the disciple asks certain questions with a view to clarifying his 
doubts. He does not accept the tcaching blindly without reficction. The 
hearing (Sravana) of the instruction is followed by rationa! reflection 
(manana) thereon. The śruii texr, “Then, therefore, follow these questions,” 
(athato’nuprasnih) refers to the questions raised by the disciple after re- 
ceiving the instruction from the teacher. 


[ 364 J 
AMAA ANAIRT: | 
arate: Rae gaa N 


Then, that is, after hearing from the teacher, questions 
of the disciple raised in the presence of the teacher follow 
immediately after the teacher’s instruction, because Brah- 
man is common (to the man of knowledge and the ignorant 
man alike) and also because Brahman is unknowable. 


This verse explains the meanings of the words contained in the 
$ruti text ath@to’nuprasnah. 

The word atha means after hearing from the teacher that the 
knowledge of the non-difference between Brahman and Atman is 
fruitful. 

The disciple seeks clarification from the teacher because of two 
difficulties he has. The knower of Brahman, he was told, attains the 
Supreme which is the source of all beings, which is the essence of all. 
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it means that Brahman which constitutes the nature or the essence of 
all is common to both the man of knowledge and the ignorant mman. 
It would fcllow from this that the aitainment of Brahman must be 
possible for both. If so, why should it be said that the knower of 
Brahman alone attains the supreme Brahman? Further, since Brahman 
is unknowable, how could one talk about the knower of Brahman: In 
view of these difficulties the disciple raises certain questions following 
upon the teacher’s exposition. The word atah, which means therefore, 
states the reasous for the doufts on the part of the disciple. 


Anuprasnih means questions after what the teacher has spoken. 


[ 365 ] 
aagi Sda Bawa | 
a Aafaerarcarta ead a sari 
era aan: safes agate N 


Does any one who is ignorant, after departing from 
here, attain the yonder world? If it be said that an igno- 
rant man does not attain it, what is the evidence for saying 
that an enlightened man attains it? Whether Brahman 
exists or not is yet another question. Since there are three 
questions, there is the usage of the plural number (in 
anuprasnah). l 


The śruti text as it is contains only two questions, viz., (1) Does 
any ignorant man, after departing from here, go to the other world? 
and (2) Does any mau of knowledge, after departing from here, go to 
the other world? But in view of the plural number of the word prasna 
contained in the śruti text, the questions, though apparently only two, 
have to be re-formulated bringing out the implications in such a way 
as to justify the plural usage of the word prasna. This can be done in 
two ways. The question relating to the ignorant man is not really 
one, but two — (1) Does an ignorant man, after departing from here, 
attain the supreme Brahman? (2) Or, does he not? The latter follows 
by implication from the first. Similarly, the question relating to the 
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man of knowledge isnot one, but two. The two questions are: (1) 
Does the man of knowledge, after departing from here, attain the 
supreme Brabman? (2) Or, does he not? There are, on the whole, four 
questions, ail so the plural usage of the word prasua is justified. This is 
one interpretation offered by Sankara in his commentary on the sruti 


text. 


¢ahkara gives an alternative interpretation which is followed by 
Suregvara here. ‘Chere are, on the whoic, only three questions — the first 
question relating to the ignorant man, the sccond one with regard to the 
man of knowledge, aud tie third’one which is implied reiating to the 
existence of Brahnian. It is but proper on the part of the disciple to 
raise the third question; for, from the expressions “oue who knows 
Brahman as non-existing” and “one who knows Brahiuan as existing”, 


the doubt arises whether Brahman exists or not. 
[ 366 ] 


¢ ° 
gaa Garret faa aad aa: 
vast ay Parnas AR: N 
The extended pronunciation here is toshow that it is 
what is to be inquired into, because this subject is worthy 


of investigation. The subsequent ruti texts are, indeed, 
by way of answer to these questions. 


‘Pluti means prolation, protracted pronunciation of a vowel. There 
is the sign indicating extended pronunciation at the end of the text 
kascana gacchati, as also at the end of the text kascttsamasnuta. 


[ 367 ] 
gal: agaaga aag=aa N 


As the other two: questions presuppose the existence 
(of Brahman), the existence (of Brahman) is first of all 
spoken of (by Sruéz). 
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Of the three questions mentioned above, the last question relating 
to the existence of Brahman is taken up first of all, as the other two 
questions, viz., whether an ignorant man attains Brahman or not and 
whether an enlightened man attains Brahman or not, presuppose the 
existence of Brahman. Only ifit is proved that Brahman exists, it wiil 
be proper to raise the questions about iis attainment or ucii-attainment. 


The question whether Brahman exists or not is discussed in verses 
(368) to (434). 


[ 368 j 
aegu aed zS ae & aa 
ARIMR A: pA aga RaT N 


It is seen that a pot, a sprout, and other objects which 
are effects have an existent thing as their cause. Ether, 
etc., are also effects, according to us. And so these must 
also be understood in the same way (as having an existent 
thing as their cause). 


The existence of Brahman is sought to be proved by means of an 
inference as follows: Ether and other objects must have a cause, be- 
‘cause they are effects like a por, and every effect has a cause. It is not 
enough to say that ether and other objects as effects require a cause. 
But it is necessary to identify it. The cause of ether, etc., cannot be a 
finite entity limited by space, time, and other objects, by virtue of its 
being their cause, and so it cannot be anything other than Brahman 
which is infinite in the real sense of the term. 


[ 369 ] 
agaaa a aa wigaahaas | 
Raa: Ba a Aiara fears N 


If all this is the effect of non-being, it would likewise 
be non-being. And non-being cannot be a cause, because 
it has no reality. 
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it cannot be argued that non-being is the cause of the world, and 
not Brahman. Non-beiag cannot be the cause of the world whici: is 
something positive, for it has no exisience or reality (nirātmatvāt). Fur- 
ther, cause is always prior te the effect in point of time. This is nut 
possible in the case of non-being which is void (sanya). That is why 
the Chandogya text (VI, ii, 2) says: “How could being be produced 
from non-being?’’ Since the creation of something out of nothing is 
impossible, non-heing cannot be the cause of the world. 


[379] 


ga: GERI PARRER AAT | 
and Ag gadtslaaia: Fa: N 


Just as a magnet, remaining immutable, can produce 
an effect, so also Brahman (though immutable) may be the 
cause. If the cause be ever active, where is room for 
anything new? 


It may be argued that Brahman which is immutable cannot be 
the cause of the world, for a cause must undergo modification, and 
what is immutable cannot be a cause. Clay, for instance, gives risc to 
a pot only through the modification of its state. Again, a seed is the 
cause of the sprout only through the transformation which it under- 
goes. If Brahman is immutable (kūrastha), it cannot be the cause of 
the world. 


This argument is untenable. Consider the case of a piece of 
magnet which is the cause of the movement of the iron filings, though 
it remains all the time immutable. Similarly Brahman, though im- 
mutable, may nevertheless be the cause of the world. 


A thing which is immutable, it may be urged by the critic, cannot 
be the cause. A cause is that which is fit enough to do an action; and 
an object which is professedly immutable cannot be a cause. So, what 

-is active and thereby brings about an effect cannot be immutable, and 
what is immutable cannot be a cause. 
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This argument will nct do. Is it the case that the cause is ever 
active and brings about the effect all the time? If the cause is ever 
active (sadakurvaccetkdranam), then it is of the same nature for ever; and 
what remains the same for ever is, indeed, immutable. hus a thing 
which is immutable must be said to be a cause. Further. if the cause 
of the world is ever active, there must be creation all the iime with the 
result thai there cannot be any such thing as dissolution. If. on the 
contrary, it be said that a cause is active only on particular occasions 
(Sad@citkurvaccetkaranam), even then what is inactive or immutable is the 
cause, for it is admitted that it must have been inactive or immutable 
before it became active. Tho state of inactivity must have preceded 
the state of activity. The former is the cause of the latter. it follows, 
thercfore, that what is immutable or inactive is the cause. If so, Brak- 
man which is immutable can be the cause of the world. 


[ 371] 
aa: same at Aae: ARa: | 
asama vast feat aris zeae it 


It-is the same inward Self, which is associated with 
avidya and which was spoken of before as the cause of 
ether, that desired. Without avidyé desire cannot arise in 
any being. 

It isnot pure Brahman, but Brahman in association with ma@a 
which is said to be the cause of the world. There is no room for the 
objection that Brahman which is said to be the cause must be insenti- 
ent like clay and other objects which are causes. Since sruti says that 
“He desired” (so’kamayata), Brahman cannot be insentient. An insenti- 
ent object cannot have desires, and one who has desires cannot be in- 
sentient. 


[ 372] 
SMAPS AEA AA: | 
SAAB Be Iara: N 
saa ake AREAN A: N 
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Just as a fircbrand, while remaining of one shape, 
appears in differeut forms due to other causes, so also the 
plurality of forms of the supreine Self is due to the illusion 
of name and form. Hence, the Lord says, “Let me be 
born,” through the manifestation of name and form. 


Just as Brahman is said to have desires only through māyā, so also 
it puts on a plurality of forms only through mā. The desires of 
Brahman are nothing but the transformations of maya (miyAsaktireva 
kamuniki@rena vikriyamipadyate). The world of name and form is a pro- 
duct of avidya. Though Brahman is pariless, one, and non-dual, it 
appears as many thiough the illusory name and form proiected by 
avidya. The example of a firebrand is given in order to drive home 
this idea. If a firebrand is moved swiftly, it makes a circle, a straight 
line, or a crooked line depending upon the nature of the movement. 
But when it is not in motion, it does not take any form, straight or 
crooked, but remains just a burning faggot. So it puts on different 
forms due to other causes, viz., the kind of motion that is involved. 
Similarly, Brahman which is pure undifferentiated consciousness appears 
as the world of name and form through avidyā. The following passage 
from the Mandiukya-karika (IV, 47-48) is relevant in this context: “Asa 
firebrand, when set in motion, appears as straight, crooked, etc., so 
also consciousness, when set in motion, appears as the perceiver, the 
perceived, and the like. As the firebrand, when not in motion, is free 
from all appearance and remains changeless, similarly consciousness, 
when not in motion, is free from all appearances and remains change- 
: less.” 


[373] 
RA mE I aaao | 
WTA FSM I 


These names and forms residing in the Self manifest 
in many forms from the Self, the Lord, at their appropri- 
ate time and place due to the Previous karma of all beings 
‘in the universe. 
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This verse and the following one explain the manifestation of the 
world of name and form through avidyā, the inscrutable potency of 
Brahman. The Lord takes into account the previous karma of the 
creatures at thc time of creation. The nature of the rebirth of a crea- 
ture is dependent on its previous karma. As the Brhadéranyaxa (III, ii, 
13) puts it: ‘Verily, one becomes good by good action, bad by bad 


3 


action. 
[ 374 | 

seta adeo: sad MAEA: | 

Wal AAAI SAA AAT tl 


The daily differeutiation of names and forms from out 
of Visnu must be understood as the manifold forms (cf 
Brahman) like the manifold forms of a magician. 

The evolution of name and form (n@mariipa-vyakaranam) is the 
appearance of Brahman as many. See the Brhadé@ranyaka (1, iv, 7): 
“This universe was then undifferentiated. It differentiated only into 
name and form — it was called such and such and was of such and such 
form.” 

The word vişau which occurs in the verse means the all-pervasive 
Brahman. 


[375] 
a QARA Weed FsAAssstal | 
aigttaga Tigard agga RA: | 


Plurality of forms in the real sense is not tenable for 
Brahman which is, indeed, without parts. Hence the plura- 
lity of forms (of Brahman) is only in the figurative sense 
like the plurality of forms of ether through pot and other 
objects. 


Brahman, as stated in the Cha@ndogya (VI, ii, 1), is one and non- 
dual. Itis free from sajatrya-, vij@tiya-, and svagata-bheda, and so it is 
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partiess. It means that Brahman does not become the many in the reai 
sense. It becomes the many due to names and forms projected by 
avidya. Though the cther is one, it is spoken of as many like pot-ether, 
pan-ether, and so on, due to the limiting adjuncts such as pot and 
pan. 


[ 37 


(oy) 


] 


Std esasieagtastad aa | 
PAA HRA TIAA AIG N 


The tapas which $ruti speaks of is the thought of Isvara 
relating to creation. The tapas (meaning penance) of the 
common parlance is out of piace here (in ihe case of Brah- 
man), since it is an effect (which is to come after creation). 


In verses (371) to (375) the two fruti texts so’kamayata, bahu syamh 
prajdyeyett were explained. The subsequent text sa tapo’tapyata is now 
taken up for explanation. 


The Upanisad says that Brahman practised tapas. The word tapas 
does not mean here penance or austerity as it is ordinarily understood 
in common parlance, but reflection or thought (Glocanani). Tapas in 
the usual sense of austerity is possible only after the creation of the 
world involving the distinctions of varpa and srama. Šo the tapas of 
Brahman before creation has to be explained as reflection or thought 
concerning creation. X 


[377] 


anae aada aai Tea: | 
IIFA ANEA AMFA ANEÑ I 
Having reflected according to śruti, [vara created the 


universe taking into consideration the proper order, colour, 
the previous deeds, and shape (of the beings to be born). 
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The Lord created the universe as it was before (dhā:ā yathā parvam- 
ahalpayat) in the proper order from Gk@sa onwards — the universe con- 
sisting of different beings such as men, gods, animals, and birds in 
accordance with their previous karma and up&san®. The Chindogya text 
(V, x, 7) says: ‘Those whose conduct here has been good wil quickly 
atiaia a good birth of a Brahmaza, the birth of 2 Kyatriya, or the birth 
of a Vaigya. But those whose conduct here has been evi! will quickly 
attain an evil birth, the birth uf a dog, the birth of a hog, or the birth 
of a Candāla.” 


[ 378 ] 
Higa gaa RARAN: | 
adda karaaRaRAN a li 


He, the supreme Lord, the Magician, having created 
the universe through maya, entered that very universe in 
the same way as a garland (is said to enter) the illusery 
serpent, etc. 


This verse explains the meaning of the frufi text tatsrstvd, tadevanu- - 
privisat. 


The entire universe is a product of m@ya, and [svara who has the 
power of mZya is the Wonder-worker. The Svetdsvatara text (IV, 10) 
says: “Know then that prakrti is māūyg and the wielder of m@yZ iş the 
great Lord.” 


The garland-snake illustration that is given is intended to show 
that the entry of Brahman into the universe is not real, but only app- 
arent. Just as a garland without undergoing any transformation app- 
ears as a snake, so also Brahman without undergoing any transforma- 
tion appears as the world of name and form. 


[ 379 ] 
ASA AA PA Ta Ta | 
agate waatseat a faa y 
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If it be said that Brahman is the cause (of the world) 
like clay, then the entire world of effects must be of the 
nature of Brahman. (On this view) apart from remaining 
in the form of the worid, it has no other entry (into the 
world). 


Sruti says ihat having created the universe, Brahman, the Creator, 
entered into that very universe. How are we to understand the entry 
of Prahinan into the universe? Is it in the sense that the Creator entered 
into the universe in the same form as Creator or in a different form? 
Different possible answers which may be suggestcd are examined one 
by one by the opponent. Rejecting all of them, he arrives at the con- 
clusion that the §ruti text which speaks about the entry of Brahman in- 
to the world is meaningless and has, therefore, to be rejected. 


The opponent’s view begun in verse (379) is concluded in the first 
line of verse (390). 


One may answer the question by saying that the Creator entered 
into the universe in the same form as Creator. The example of clay 
may be cited in support of this answer. Just as clay which is the cause 
eniers into the pot which is its effect, so also Brahman, the cause, enters 
into the world which is its effect. But this view is untenable. The clay 
which is the material cause gets transformed as a pot and remains as a 
pot. Once the pot has been produced, the clay cannot enter over again 
into it as a separate entity. In the same, way, if Brahman, like the clay, 
is the cause of the world, it is transformed into, and remains as, the 
world. Ifso, it cannot be said that subsequent to the creation of the 
world Brahman enters into it once again. But Sruti says that, having 
created the world, Brahman then entered into that very world. 


[ 380 ] 
aaa: AAR: waa dead | 
wea ariaa R ala: N 


It cannot be said that some one other than Brahman 
enteredinto the universe, because only one agent is heard 
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of (both for creation and entrance). Sruti, indeed, dec- 
lares that having created the universe into thai very thing 
He entered. 


The objection which was raised earlier may be re-stated as follows. 
The effect is non-different frum its material canse. If Brahman is the 
material cause of the universe. then it is pervasive throughout its effect, 
for it is transformed as the effect. How then could it be said to have 
entered into the universe after having created it ? 


With a view te overcome the above objection, it may be argued 
that some one other than Brahman entered into the universe. But such 
a view would flatly contradict the śruti text according to which there is 
only one agent who is at once the creator of the universc and the one 
who entered into it, after having created it. The participiai form 
“having created,” i.e., the use of the suffix ktv@, indicates that the 
Creator himself entered into the universe and not some one else (ktvi- 
pbratyayabaldt sarjana-pravesayoreka-kartrkatvasya śıŭyamānatvāt anyasya 
pravesdsambhavah). 


[381 ] 
FIBA FA Beasts | 
DASABKLABAG TA AFT TA: N 


If it be said that Brahman entered into the universe 
(in a different form) in the same way as clay enters into 
the pct in the form of sherd, etc., it is not so. Since clay 
is in many forms, its entry is tenable, but not so for Brah- 
man which.is one. 


The entry of Brahman into the universe is now sought to be ex- 
plained in yet another way. It is argued that just as clay which is the 
cause enters into the pot in the form of sherd (kapala), dust (cūrņa), etc., 
so also Brahman entered into the universe in some other form. 


This explanation, too, is untenable. The analogy between clay and 
Brahman doesnot hold here. Clay can exist in many forms — as a lump 
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of clay, as sherds, as dust, and so on. But this is not possible in the 
case of Brahman which is one undifferentiated consciousness. While 
clay is made up of parts. Brahmanis partless. It is no argument to say 
that Brahman entered into the universe in the form of the jiva, for the 
latter is in its essential nature non-different from Brahman. Sc it cannot 
be said that Rrahman entered into the universe in some other form. 


| 382 ] 
AARIA SAA: EAR! 
AAA IPSAIT TATA N 


How could there be entry for the all-pcrvasive Bralı- 
man similar to the clay which has places not attained by 
it? Since fruti speaks about the entry (of Brahman into 
the universe), let us suppose that Brahman is finite. 


The first line of the verse states another reason to show why the 
analogy between clay and Brahman does not hold good. Clay is finite 
and therefore is not all-pervasive, i.e., has places not attained by it. 
But inasmuch as Brahman is all-pervasive, therc is no place which it 
has to enter into anew. 


The second line of this verse and the first line of the next verse 
refer to another explanation that may be offered. According to this 
explanation, we have to admit the entry of Brahman into the universe 
‘on the authority of gruti, and since the entry of Brahman can be acco- 
unted for only if it is supposed that Brahman is finite, we have to assume 
that Braman is finite. Being finite and having dimension, the entry of 
Brahman into the universe is quite intelligible like the entry of the hand 
into the mouth. 


[ 383 ] 


wa gaam sass aba | 
agai ad arada: N 
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Like the hand, etc., entering the mouth, the eniry of 
Brahman is also possible. But this cannot be, since Brah- 
man is without form and since it has pervaded the effect. 

The second line of this verse refutes the foregoing expianation. 

Even if itis assumed for che sake ofargument that Brahman is finite, 
its entry into the universe cannot be made intelligible unless it is granted 
that it has form. It is a matter of common experience that an object 
which has form cnters into another object which has also form. But 
since Brahman is devcid of form, it is absurd to speak about the entry 
of Brahman into the world. There is yct another reason to show why 
the above explanation has to be rejected. Since Brahman is all-perva- 
sive, it has filled in the entire universe. It means that there is no place 
in the world which is devoid Brahman. And soit is meaningless to 
speak about the entry of Brahman into the universe. 


F 384 ] 
sata asa a ara aAA R POA | 
a amA asa 4 Aan: N 
Whether finite or infinite, the cause, indeed, does 
pervade the effect. Therc is verily no place devoid of the 
Self which the supreme Self may enter in the form of the 
jiva. 

The assumption that Brahman is finite is ofne avail for explaining 
the entry of Brahman into the world. The material cause, whether 
finite or infinite, pervades the effect into which it gets transformed. A 
pot which is made of clay is pervaded by the clay which is its material 
cause. If Brahman as the material cause is transformed into the world, 
it has no further entry into it over and above its transformation in the 
form of the world. 

It is no argument to say that, though Brahman is all-pervasive, it 
may nevertheless enter into the world in the form of the finite jiva 
which is not all-pervasive. Apart from the world into which Brahman 
has been transformed, there is no other place which is devoid of Brah- 
man. Ifany such place were available, one might suggest that Brah- 
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“man entered into it in the form of the finite jive. Further, as siate 
carlier, the jiva is no other than Brahman, and its finitude is caused by 
the limiting adjunct. 


[ 385 J 
aq BRS PAAT: aAA | 
ag ARTIRA seat cat N 


1fit be said that the Lord enters the eifectin the form 
of the cause, in that case the effect will cease to be an 
effect asin the case of (the jiva when it realizes) “I am 
Brahman.” 


The entry of Brahman into the world may be explained in yet 
another way. It may be argued that [śvarz so entered the universe 
which He created that it assumed the form of the cause. 


Even this explanation is not convincing. If the effect assumes the 
from of the cause, it ceases to be an effect. A pot, for example, ceases 
to be a pot when it assumes ‘the form of the clay which is its material 
cause. Or, consider the case of the jiva whe thinks that he is an agent, 
and enjoyer, and so on, so long as he is subject to avidy. When the 
jiva realizes on the onset of knowledge that heis no other than Brahman, 
then he ceases to be a jiva, inasmuch as realizing Brahman he remains 
as-Brahman. In the same way, if the universe which Brahman has 
created assumes the form of the cause, viz., Brahman, then it ceases to 
be an effect. And in the absence of the effect, it makes no sense to 
speak about the entry of Brahman intoit. Further, such an explana- 
tion goes against.what is stated in the gruti text. The latter does not 
speak about the entry into the cause; rather it says that the Lord entered 
into the effect, the very thing which he created. 


[ 386 ] 


ad Sta aa af pata af | 
aAA Bea: MATNA N 
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The view that the jiva which is an effect assumes ihe 
form of another effect is also not tenable, because it is 
opposed to reason. A jar does not attain the nature of a 
tray. 


This verse and the following one state and refute another explana- 
tion that is offercd in this regard. According to ihis explanation, Brah- 
man first becomes an effcct ia the form of the jive which again gets 
transformcd into other effects such as ahañkāra. So the entry of Brah- 
man, it may be said, consists in the fiva, which is an effect of Brahman 


getting transformed into other effects such as ahankara. 


This argument is wrong. Onc effect canuot become another effect. 
A pot, for example, cannot become another pot. If ihe jiva is aneffect, 
then it cannot assume the form of buddhi which is also an effect. 


| 387 | 


ameazaray saiteratet | 
alfa: eda Raa aga ager: N 


Further, the Sruti text which distinguishes the jiva from 
the world which is an effect consisting of names and forms 
will not tolerate this. If the jiva were to become another 
thing, liberation, too, would be impossible. 


The view that the jīva becomes another effect in the form of akan- 
kāra cannot be accepted as it runs counter to the Chandog ya text (VI, 
iii, 2) which says that "entering in the form of the jiva it developed 
names and forms.” It is obvious from this text that the jiva is different 
from the world of names and forms. Further, on such a view the 
attainment of liberation has to be ruled out. One object can become 
another only by altering its nature, and this will amount to the destruc- 
tion of one’s being (svariipa-n@sa). | Mokga consists in realizing the non- 
difference of Brahman and Atman. If without attaining such a reali- 
zation the iva were to assume another form comprising body and other 
features, liberation would be impossible to it. 
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[ 388 J 


aganin mR RoE: | 
agda aed AN ITÀ I 


If it be said ikat the entry (of Brahman) is like that of 
the sun into the water, it is not so. Since Brahman is in- 
finite and without form, its entry cannot thus be explained. 


Let us consider another explanaiion according to which the entry 
of Brahman into the world is like that of the reflection of the sun in the 
water. But thisexplanaiion is not acceptabie as it is based on false 
analogy. Itis true that there is the entry of the sun into the water 
through its reflection (pratibimba), but we cannot in the same way speak 
about the eniry of Brahman into the world through its reflection. An 
object such as the sun which is finite and which has form can be refle- 
cted in another object which is capable of reflecting it: But thece can 
be no reflection of Brahman which is without form (amfrta), Further, 
since Brahman is infinite (aparicchinna), there is no object which is away 
from Brahman to serve as a reflecting medium So even this explana- 
tion does not hold good. 


[ 389 ] 


ad aR sàga PAd a FAAA | 
a q naai AR Aa ai aaa N 


This being so, its entry cannot be explained in any 
way. Nor do we know any other way by which the text 
can be made intelligible. 


After a critical examination of the different explanations that may 
be offered of the text which speaks about the entry of Brahman into 
the world, the opponent comes to the conclusion that there is no way 
in which the text tatsrstvd tadev@nuprivigat can be made intelligible. 
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T 390 J 


amà ak amai igara! 
Saas Ad TARA tl 


Then, as conveying ne meaning, thistcxt dealing with 
the entry (of Brahman) has to be discarded like the bab- 
bling of a chiid. (The Siddhdntin answers:) It is not so, 
since it can be explained in soine other way. 


The opponent concludes his critical review, which was begun in 
verse (379), by saying that the text dealing with the entry of Brahman 
into the world has to be summauily rejected as meaningless. 


The statement of the final position (siddh&nta) according to Advaita, 
which is begun in the sccond line of the verse after rejecting the oppon- 
ent’s view, will be concluded in verse (401). 


[391] 
FSM HARSANA | 
ANAM Ts ARRANA | 


After stating that the knower of Brahman attains the 
supreme Brahman which has been defined as real, etc., 
$ruti makes it enter the cave with a view to free it from 
being not-Self. 


The central theme of the Upanisad is the non-difference of Brah- 
man and Atman. It is this knowledge of Brahman-Atman which the 
Upanigad seeks to convey. The account of creation is given only with 
a view to state the truth of non-duality. Since the entry of Brahman 
into the universe can be explained in some other way, there is no room 
for the defects mentioned above. 


After stating that the knower of Brahman attains the supreme 
Brahman, the Upanisad defined Brahman as real, knowledge, and infi- 
nite. It would appear from this definition that Brahman is what is re- 
mote from us. With a view to establish that Brahman is not mediate, 
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but immediate, that it is not far away from us, but is our inward Self, 
the śruti text in the sequel said that Brahman which has been defined 
as real, etc., isseaied in the cave, i.e., in the intellect (nihitasi guldytm). 
By emphasizing that Brahman is no other than Atman, the inward Self, 
the Upanisad tries to remove the wrong notion that Brahman is different 


from the Self (anātmatvasānti). 
392 ] 
waar sna Baan | 
afaaraara sacaeaoaa ti 


With a view to remove the notion that the Self is other 
than Brahman, the Sclf is qualified by Brahman (in the 
Sruti tcxt ‘This Seif is Brahman’’). When each is thus 
freed (from the wrong notion), the non-verbal knowledge 
which is liberation is attained. 


While the śruti text yo veda nthitam guhayam removes the wrong 
notion that Brahman is different from Atman, the Mandikya text (II) 
‘This Self is Brahman,” (ayamatma brahma) removes the wrong notion 
that Atman is different from Brahman (dtmano’brahmatvam), inasmuch 
as the word Atman is qualified by the word Brahman. When a person 
realizes the non-difference of Brahman and Atman, he attains libera- 
tion. 


[393 ] 


amame ameg aiaa | 
ggrmagzaaa awifaeaged N 


For attaining such a fruit, the knowledge (productive 
of the desired result) is, therefore, intended to be taught 
here. So the non-dual Brahman is said to be located in 
the cave (intellect). 


The entry of Brahman into the cave of the intellect is taught with 
a view to impart the knowledge of non-difference between Brahman 
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and Atman. and it is this knowledge which leads to the attainment of 
liberation. 


[ 394 ] 
agaga eae & N 


in order to impart that knowledge (of non-difference 
ef Brahman and Atman), the various modifications ending 
wiih the sheath formed of food are, indeed, stated. 


Sruti purports to convey the knowledge ‘of the non-difference of 
Brahman and Aiman, and with a view to impart this knowledge it 
gives an account of the different sheaths starting from the @nandamaya- 
kośa. and ending with the aznamaya-koga, which arc all modifications. 
Instruction about the nature of the sheaths is the means (upāya) for 
attaining Brahman-knowledge which is the cnd (upeya). 


[ 395] 
ggi R AARS T | 
faaraaaeaai get aia: ot N 


Passing over one after another from the outward 
sheath, and transcending the three sheaths, the supreme 
Brahman is shown as located in the cave of the intellect. 


The text relating to the entry of Brahman (fravesavacanam) into the 
universe is, as stated earlier, for the purpose of imparting the knowledge 
of non-difference of Brahman and Atman. The annamaya-kosa is the 
outermost sheath of the siva. Within the annamaya, there is the praénamaya- 
koga. Inside the prdnamaya there is the manomaya-koSa. And within the 
manomaya, there is the vijñānamaya-kośa, the sheath of intellect. Thus as 
we go inward by transcending the sheaths of food, vitality, and mind, we 
come to the sheath formed of the vijñäna wherein the supreme Brahman 
is laid. The sheath formed of the vijñāna is the cave of the intellect 
(vijnanamayariipa y2 buddhilaksan@ guhā). When Sruti says that Brahman 
has entered into the sheath of vijAdna or the intellect, it is to emphasize 
the non-difference of Brahman and Atman. 
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| 396 } 
Taq Vase USI TAT | 
maa ag aa farsa N 
SSAA BATAAN MAI Ii 


Thercin is manifested the dnandamaya, like Raéhu which 
is manifested in the moon. ‘‘You are that Brahman where- 
in this happiness of human beings rising higher and higher 
by degrees reaches the culmination” — thus the teacher 
should instruct the disciple. 


The self formed of bliss (@nandamaya) is manifested in the intellect. 
The different forms of bliss such as joy, enjoyment, and soon are the 
manifestations of the supreme undifferentiated bliss which is Brahman. 
Ifthe different kinds of happiness are arranged in a hierarchy, the 
highest bliss which is unsurpassable is Brahman-Atman. The ānandamzya 
self which is manifested in the intellect is a pointer to the undifferentiat- 
ed bliss which is Brahman. Brahman which is undifferentiated, which 
is free from any distinctive attribute, cannot be cognized anywhere else 
except in the intellect. We are aware of the existence of R@hu only at the 
time of the eclipse when it is supposed io seize the moon or the sun. 
Just as the knowledge of Raju arises from its association with the moon 
or the sun, so also the knowledge of Brahman arises because of its associa- 
tion with, or manifestation in, the intellect. Why is it, it may be asked, 
-that Brahman is manifested only in the vij#@namaya or the intellect and 
not. in any other sheath? The intellect alone which is proximate to the 
Self and which has the power of illumination can reflect the Self, and 


not any other sheath. 


[ 397 ] 
Agea afasia | 
TRIES BVA aAA I 


Brahman which is without differentiation is cognized 
in this (intellect) which is the source of all differentiation. 
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‘Hence, the entry of Brahman into the intellect isan imagi- 
nary representation. It isnot conveyed in the literal sense. 


Every cognition which we get through the intellect is a differenti- 
ated one, for it is the cognition of something as such-and-such. When 
the mental modes are illumined by the consciousness, we have the 
cognition of this or that object. The inteilect which carries the reflec- 
tion of, cr is associated with, the consciousness is the source of ail our 
cognitions ofthe various objects which are differentiated, which are 
qualified by some atcribute or other. It causes the coyaiticn of Brahman, 
when it is rid of all differentiations, when it is made to remain cne 
and unitary (akhandakara). 


The entry of Brahman into the intellect should not be understood 
in the literal sense. If sruti speaks as thcugh Brahman has entered into 
the intellect, it is for the purpose of imparting the knowledge of non- 
difference between Braiman and Atman. It is only when Brahman 
which is of the nature of consciousness is reflected in the intellect that 
the jiva.can realize that it is no other than Brahman which is free from 
avidy@ and its manifestations. 


[ 398 ] 


Tee Ta zeAaeeee | 
Mees AMI ALa FAA | 


Since in the luminous intellect we perceive Brahman as 
the seer, hearer, and so on due to illusion, the entry by 
Brahman is imaginarily suggested (by $§rutz). 


Though the intellect is insentient, it is credited with the power of 

i llumination, since it carries the reflection of the Witness-consciousness. 
Or, since its nature is such that it can reveal or manifest consciousness, 
it issaid to be luminous (caitanydbhivyanjaka-ortti-parinimituat prakasat- 
maka ityuktam). The Self by its very nature is neither a seer nor a hearer. 
But it is said to have these distinctive features due to its association as 
it were with the intellect consequent on the work of the visual and 
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auditory senses. Similarly, the intellect which is material is neither a 
seer nor a heerer by itself; but it comes to be looked upon as a secr and 
a knower only due to the reflection or semblance of consciousness 
therein. In other words, the consciousness delimited by the intellect 
(buddhyupahiia-caitanya) or the intellect which carries the reilection or . 


semblance of consciousness (cid@bhasa} is a seer, a knower, and so on. 
[ 399 J 


Js Ta AT AAA | 
Raa Beat Eales: N 


Stating inthis way that this Brahman is, verily, the 
embodied self of it (the fivefold sheath), the identity of the 
one who has entered the heart and the one who has not 
entered the heart is conveyed by Śruti. 


With reference to the question of the existence of Brahman it has 
been stated earlier in verse (352) that he who knows Brahman as non- 
existing becomes non-existent, and that he who knows it as existing is 
existent. This idea has been conveyed by the śruti text asanneva sa bhavati, 
etc., at the commencement of the sixth anuvdka. Following this is the 
text tasyaisa cva $&rira dima. The word esa in this text refers to Brah- 
man. The word tasya means pijrvoktasya kosapaiicakasya, the fivefold 
sheath mentioned earlier. This text, therefore, intimates that Brahman 
is the Self of the jiva who is made up of the five sheaths. Since Brah- 
man has assumed the form of the jiva by entering into the five kogas, 
it follows that the jiva is non-different from Brahman, that He who has 
entered into the heart, the cave of the intellect, is no other than He 
who has not entered into the heart. 


[ 400 ] 


TANJANI AIARRA | 
adaa a g BIWA I 
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Only thus the removal of the defects (like agency and 
so on) which are superimposed on the supreme Self conse- 
quent on its entry is tenable, as taught by the text yada@ hi 
(in the sequel). 


That Brahman in itself is free from agency and other features that 
are ascribed to ii due to its association as ir were with ihe intellect, is 
taught in the sequel (seventh anuvaka) by the Sruti text yada hi, etc., 
according to which Brakman is changeless. bodiless, and inexpressible. 
and that when a spiritual aspiraut gets cstablished in Brahman he 
reachcs the state of fearlessness, 


[ 402 ] 
snfasauia saad Berga | 


oo 


dada deed ae aa hae I 


The entry of one who by nature cannot have entered 
(into the universe) is stated in such a way as if it bas enter- 
ed with a view to teach the oneness of the Self and I Svara 
by discarding the distinction between them. 


Brahman is free from transmigratory existence. Since the jiza is 
non-different from Brahman, its bondage is not real, but illusory. 
Liberation consists in realizing the oneness of Brahman and Atman. 
Sruti speaks as if Brahman has entered into the universe with a view to 
impart this knowledge of oneness by removing the distinction between 
the ksetrajfa and /svara. 


[402] 
qagan FA aaea naa IA: | 
Ta gRr gR I 


Having created the world of effects comprising gross 
and subtle forms, the Lord entered into it. The Self illu- 
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sorily became those forms in the same way as nacre illu- 
sorily becomes siiver. 


This verse explains the meaning cf the sruti text tadanupravisye 


sacca tyaccabhavat. 


The five elements, viz., ether, air, fire, water, and earth of which 
the universe is constituted, may be divided into two groups — gross 
(miirta) and subtle (amūrta}. The creation of the two forms, gross and 
subtle, is due to avidyā. Brahman which is the cause appears in the two 
forms in ihe same way as a piece of shell appears in the form of silver. 
Just as a piece of shell does not really become silver, so also Brahman 
does not really assume the two forms, gross and subtle. In both cases, 
the one becoming another is an illusion. 


[ 403 J 


qina agaaa RAA | 
aapa Rag TA I 


The term sat stands for the three elements which are 
gross. The other elemenis are stated here by the term żyat. 
All things from the Avydkrta, the Unmanifested being, 
down to the body are comprised by these two forms; they 
are not different from them. 


According to Advaita, ether and air are subtle (amiirta), while fire, 
water, and earth are gross (mūrta). 


[ 404] 
aaaea | 
aferd dea wretrecnlaarseaett N 


That object which can be stated as “this” by distin- 
guishing it from things of its own class and also from things 
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of other classes is here referred to by the term nirukta. By 
anirukia is meant what is different from this. 


The meaning of the text niruktaii cGairuktan ca is explained in this 


verse. 


Nirukiam is the definable, and aniruktam is the undefinable. What 
can be fully expiained as, “This is a pot made of clay, having a parti- 
cular shape, aad capable cf holding waiter,” isthe definable. That 
which cannot be stated to be such-and-such is tne undefinabie. 


[405] 


mand g gagi ARA | 
Aeran 4 aaa AR 11 


The definable and its opposite are only attributes 
respectively of the gross form which is immediate and the 
subtle form which is mediate, mentioned above. 


Earth, water, and fire which are referred to by the term sat are 
directly perceived. The other two eleme:sts, viz., air and ether, which 
are referred to by the term tyat can be known only mediately. 


[ 406 ] 
Feat Waa: CNSTISAAA aa: | 
fart Aag AAAA N 


Nilaya, which means abode, is an attribute of the gross 
form. The latter, ie., anilaya, which means non-abode, 
is related to the subtle form. Vijñäānam means a sentient 
being, and avijfidnam, an insentient object. 


This verse explains the meaning of the texts aslapanam canilaya- 
nam ca, vijñānam cavijninam ca. 
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[ 407 } 
sqdeitatas aa ARARA: | 
TA EAS AAA AAU N 


The word satyam (which occurs at the beginning of the 
sentence) means empiricai truth because of tie context 
and also because of the fact that the absolute truth is 
spoken of at the end of the sentence. 


This verse explains the meaning of the text satyam c@artam ca sat- 
yamabhavat. The word saiyam uccurs twice in this text. In deciding the 
meaning of the word satyam which occurs first in the text, we have to 
take into consideration the context iu which it occurs. Since it occurs 
in the context of the explanation of the gross and subtle forms, it must 
refer only to the empirical truth, i.e., relative truth as found in the 
empirical world. Further, it occurs in close proximity to the word anrta 
which means the false, the unreal. There is also another reason to be 
considered here. In the same sentence the word satyam occurs once 
again atthe end. The éruti text says that satyam became the true and 
the false. And this satyam, it is obvious, refers to Brahman, the absolu- 
tely real, the absolute truth (paramartha-satyam). Hence the word satyam 
which occurs first in the sentence refers to the relative truth in the em: 
pirical world. 


[ 408 ] 


manka agaaga | 
gaaquad ast aAA AAN i 


What is illusory like mirage is stated here as anrtam. 
The Creator, indeed, became through avidyd all this which 
has sprung from avidya. 


Brahman, the absolutely real, has become through avidyā the world 
of name and form — what is gross as well as subtle, what is definable 
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as well as undefinable, what serves as an abode as well as what is noi 
an abode. The non-dual Brahman isthe basis for the pluralistic 
universe which is superimposed thereon. 


[ 409 ] 


RAGJA Bae Aras fè | 
sazaa aaa aA N 


By negating the entire universe of gross and subtle 
forms, etc., the absence of all plurality (in the Self) is, 
indeed, iaught by affirming that the Self is Brahman. 


The Self is the infinite Brahman which is devoid of all specifica- 
tions, which is neither gross no: subile. This would be tenable only if 
it is said that the Self ias become the entire universe through avidy7. 


[ 410 ] 


Jaa a andi gaga: | 
a adatafeaa me aaas & 1 


Since the two modes of our speaking as “This is not 
existent” and ‘This is not non-existent” have their origin 
in ignorance, the Lord of the world, too, has said: “It 
(Brahman) is not said to be existent or non-existent.” 


If the world which exists is illusory, Brahman also, it may be 
argued, is illusory because it is existent like the world. But this argu- 
ment is wrong. So long as there is avidyā, we sometimes speak of the 
world as existent and at other times as non-existent. But the world 
which we see cannot be characterized as existent, for it is subject to 
contradiction. The world as such ceases to be when Brahman, its sub- 
stratum, is realized. Nor can the world be characterized as non-exis- 
tent, for what is cognized can never be dismissed as non-existent. In 
short, the world which is viewed sometimes as existent and at other 
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times as non-existent is not eternal. But Brahman which is eiernal 
is, as statcd in the Bhagavadgīta (XIII, 12), neither existent (sat) nor 
non-existent (asat). Being different from the gross and the subtle (mzr- 
t@miurta-bhinnam), it can never be characterized as sat or asai. 


[411] 


aR RA year | 
waar karearaior N 


The inward Self which is one, which is ever-existent, 
and which is the witness of the manifestation and disap- 
pearance of the intellect should be known. 


When the modification of the internal organ (antahkarana) is illu- 
mined by the Witness consciousness, we have cognition through the 
mental mode (ortti-jñāna) which enables us to claim that something exists 
or does not exist. The states or modifications of the internal organ are 
not constant. They come and go, one after another. That these modi- 
fications are never constant, that they appear and disappear, are known 
only through the Witness-consciousness which alone is eternal. 


[ 412] 


aaa a aa aaaea: | 
Ga MAMTA FAPRNIZAN: N 


Hence there exists the supreme Brahman by depend- 
ing upon whose existence the objects of the world, which 
are related as causes and effects and which are projected 
by avidyd, exist as it were. 


The entire world, starting from ether down to a particle of earth, 
which can be designated as not-Self is an illusory appearance due to 
avidya. The immutable Brahman is the substratum (adhtsthana) on 
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which the entirc world is superimposed. If the things of the world 
appear to exist, it is because of the existence of Brahman, the substra- 
tum. So the existencc of Brahman can never be denied. 


[ 413 ] 
Rated akbar aaa | 
ę @ : R 
aa genga agaa REA It 
Whatever involves intelligent planning presupposes 
an inteliigent being. The subject under dispute, viz., the 
universe, presupposes an intelligent being, because it in- 


volves intelligent planning as in the case uf objects like 
pot, etc. 


The existence of Brahman is sought to be proved by means of in- 


ference (anumina) in this verse. 
[414] 

adaa atleast AE: ag | 

aera g xfer dàsan I 


As in the earlier contexts, with reference to this idea 
stated above, the following verse which is of the nature of 
a re-statement of the teaching of śruti is now uttered with 
a view to strengthen the understanding of the person. 


The existence of Brahman which has been taught in the Brāhmaņa 
portion above and which has also been shown to be tenable by means 
of inference is further discussed in a subsequent verse which occurs at 
the beginning of the next anuvitka. 


[415] 
akingia ITATTA | 
AASA AA MGAVAATASITA N 
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The universe which is referred to by the word ‘‘this”’ 
was in the beginning asat. By the word asat, Brahman 
which has not manifested itself as the world of namcsand 
forms is meant here. 


The seventh anuntka of the Upanisad is covered by verses (415) to 
(479). 


This verse explains the :eaning of the text asadv% idainagra āsi! 
which is a part of the verse occurring at the commencement of the 
seventh anuvdia. In the beginning, this world of name and form which 
we experience was asat, the unmanifestcd Brahman. The word asat 
should net be explained as the void (Sanya), for the world of namc and 
form cannot come out of the void. 


[ 416 ] 
TASAF HAHA GA TAA | 
ae RREN Fa aat À aAA I 
The world which is an effect composed of names and 
forms is in itself non-existent, because itis not-Self. Itis 


from the one supreme Brahman which is existence that the 
manifested world was, indeed, born. 


This verse explains the meaning of the text tato vai sadajdyata. 


The world of name and form, as stated in the vācārambhaņa text of 
the Chandogya (VI, i, 4), is illusory and does not exist on its own. But 
it appears to have come into being and to be an existent something. 
The world which is not-Self has no existence of its own apart from the 
non-dual Brahman which has been defined as satyam, jidnam, and 
anantam. 


[417] 
aa SIT qagan | 
AAA SATA AAT ST I 
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Brahman which is real, knowledge, and infinite creates 
itsclf by itself as the gross and the subtle, being associated 
with avidya. 


The meaning of the text tadatmanam svayamakuruta is cxp!ained in 
this verse. 

The non-dual Brahman which is free from modification appears in 
the twofold form of gross and subtle things (sat and tyat) due to avidya. 


Since sruti speaks of Brahman as one and non-dual (ekameva odviti- 
yam), as partless and without activity (niskalam nigkriyam), itis impossi- 
ble to think of the originaticn or creation ot the world inthe primary 
sense of the term. It is not the case that the werid was really born 
( ajāyata) from Brahman, or that Brahman really created (akuruia) the 
world. It oniy means that the world was born as it were, that Brahman 
created, as it were, the world. The literal meanings of the words ajdyata 
and ekuruia will not hold good here. 


[418] 
ama aad giar A: | 
gE ARIMA: NAA N 


Inasmuch as the. expert Lord created all this (world) 
by Himself, the great, therefore, call Him as Sukrta, the 
Self-creator. 


“This _verse explains the meaning of the text tasmdttat-sukrtamucyata 
iti. 

Brahman alone is the causeof the world, for without the help of 
anything else, Īśvara has created the world. [svara is both the material 
and the efficient cause rolled into one. There exists nothing over and 
above Brahman — neither a material cause (upddana-karana) of the 
world similar to clay, nor an efficient cause (nimitta-k@rana) like a potter. 
Since Ivara has created the world by Himself, He is called the Self- 
creator. The word sukrtam means svayam kartr (susabdo’tra svayamSabda- 
paryiyah, krtasabdah kartr$abda-paryayah, sukrtam svayam kartr brahma). 
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{ 419 ] 
fos oa Ss > 
ag AAi FA qEagead | 
. ~t fas 
Risia maa g BA SeaG | 
Or, the act accomplished by /$vara is said to be sukrtam, 
that is, well done, because the suffix éa which denotes the 


object directly is used (here inthe word sukrta). It does 
not refer to the Lord who is the agent. 

In the previous verse the word sukriam was explained in the sense 
of sva-krtam. The same word is now explained in the sense of ‘‘well- 
done” (susthu-kriam). According to this explanation, the word sukrtam 
does not refer to the J.ord, but to the act of the Lord, which has been 


well-done. 
[ 420 J 
atest ema ae ed FA ata: | 
aa GEE I TAT ETA N 


Even in common parlance that act aione whichis done 
by the master dircctiy by himself with effort is said to be 
‘well-done, but not that which is done likewise by the 
servants. 


The second explanation given in the previous verse is justified now 
‘in terms of common usage in our day-to-day affairs. 


[ 421] 
aÈ TESTA GRATIS AAT | 
ARG SAT SA aa: Var: Il 


The one, verily, which has been said to be sukrtam is 
in the form of gross and subtle objects. This supreme 
Brahman is Said to be rasa, the source of joy of this world 
of effects, which in itself is devoid of rasa. 
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The sruti texts yadvai tat sukriam, raso vai sah are now taken up for 
explanation. 


Rasa means flavour. it is what causes satisfaction. It is the source 
of joy. Whatever happiness a person derives from the things of the 
werld is due to Brahman which is the source of joy. And so Brahman 
must exisi. 


[ 422 J 
Te TSA AA aA Eza sà | 
Frai a ART araga TA il 


Rasa is said to be essence, the immortal Brahman, bliss, 
joy. By Brahman which is rasa, the world which in iiself 
is devoid of happiness is said to have happiness. l 


[ 423 ] 
wearers aaa Hat Fas | 
anaa Raad ta AAR Fa: N 


How is it, it may be asked, that this supersensuous vasa 
is bliss? So with a view to establish this, there is the subse- 
quent text rasam hi, etc. 


Brahman is supersensuous. It cannot be comprehended by mind 
or speech. If rasa is said to be Brahman, it would follow that it is also 
supersensuous. If so, how can it be identified, it may be asked, with 
bliss or happiness which is immediately experienced by every one of us? 
The answer to this question is contained in the text rasam Ayeodyam 
labdhod, etc. 


[ 424 ] 


CaM SAAT ANP ATIAAA | 
gaala Waa waana off: 11 
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For this reason alsoit has to be admitted that Brah- 
man exists. And so the supreme Brahman exists, since its 
being of the nature of rasa is well-known. 


The cxistence of Brahman is argued not merely on the ground that 
ii is the cause of the world, but also on the ground that it is the cause 
of happiness in this world. 


The second line of the verse here is only an explanation of the first 
linc. l 


[ 425 ] 
aega a AH agmgigaN: i! 


Rasa in the form of sweetness, sourness, and so on, is 
thé cause of satisfactiois. 

The word rasa primarily means flavour, distinctive taste such as 
sweetness, sourness, and the like. 


[ 426 - 427] 
AARS Gat Tat: Aaa | 
aaga: aÂ fate: arafeed I 
aesa Ra: | 
raat wad gia: AAAS N 


just as people get satisfied by obtaining rasa such as 
food, so also those who are without desires, who do not 
exert themselves in accomplishing the desired object, who 
have discarded desires and also external sources of pleasure 
who have renounced everything, who are pure, who have 
attained the supreme bliss which cannot be specified, re- 
main satisfied 


Objects such as food, water, and the like, which have distinctive 
flavours or tastes make a person happy when he attains them having a 
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desire for them. In the same way the sannyasin remains happy when 
he attains the supreme bliss which is Brahman. What is non-existent 
cannot be the cause or source of satisfaction. Since Brahman as the 
supreme bliss makes a sannyasin happy—i.e., it is the cause or source 
of satisfaction to a sannyZsin—its existence has to be admitted (asaéas- 
Er ptihetutvayogai, brahmanasca rasatvena i-ptihetutvidast: brakmetyarthah) . 


[ 428 ] 
ad dai & emed AETERNA | 
gegga am aia epia ag fe ii 
Certainly, the supreme satisfaction which they have 


must fuily delight their minds. Ail the indications of deli- 
ghitrul minds are, indeed, in them. 


A saunyasin who has given up all desires has tie greatest satisfac- 
tion, for one can see in him all the features indicative of the satisfac- 
tion which reigns supreme in him. 


[ 429 } 
gqh aaa gadawada: | 
fey wea waaay | 


In those who have realized the Self, I find the indica- 
tion of satisfaction, as we find in a man who is suffering 
from skin disease and sits near the fire scratching his body 
with his mind possessed of joy. 


The sannydsins who have realized the Self are to be seen in posses- 
sion of the supreme satisfaction even in the absence of any external 
source of happiness, in the same way as a person suffering from some 
skin disease enjoys himself while scratching his body. 


[ 430 ] 
AMAA amaaa AAA | 
TAETARAA AAATAAA TA 
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This inference (about the experience of bliss) is intend- 
ed only for those who are ignorant of the true nature of 
bliss. But, for those who have realized the true nature of 
the Sclf, it is, indeed, the most immediate experience. 


Happiness which human beings seek to attain as an end (purusari/:a) 
is a matter of immediate experience. If its exisience is going to be 
established by means of inference, it will, it may be argued, cease to be 
a purusartha. 


This objection will not do, as it has not taken irto cousideration 
the purpose of inference here. If we resort to inference with a view to 
establish the experience of bliss from certain outward features, it is only 
for the sake of the ignorant pecple. From the standpoint of the wise, 
i.e., those who have realized thc truenature of the Selt, there is no need 
for inference, for bliss which is Brahiuan is immediately experienced by 
them. 


[ 431] 
Tarra delads gaa | 
gada a cess AT N 


What is known as the human body, which is a conglo- 
meration of the external senses, is seen functioning (as a 
unity) for the purpose (cf enjoyment) of a person; and this 
holds good only if the person concerned is not a part of 
the conglomeration. 


Any object like a cot or a structure like a house, which is a collec- 
tion of a number of materials, is intended for the enjoyment of a per- 
son who is different from it and who does not form a part of the mate- 
rials which constitute the object. Such an object or a structure does 
not come into existence of its own accord. It has come into being be- 
cause someone, an intelligent being, built it, and yet did not forma 
part of it, Similarly, the human body which is constituted by the sense- 
organs, the vital force, and the internal organ, isintended for the enjoy- 
ment of a person who is different from, and does not form a part of, 
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the conglomeration. This also serves to prove the existence of Brahman 
which is consciousness. The argument can be stated in the form of an 
inference as follows: The conglomeration called the human body is for 
the benefit of consciousness which does not form a part of it, because 
it is a conglomeraticn like a cut, and whatever is a conglomeration is for 
the Lenefit of consciousuess which does not form a part of it. 


{ 432 ] 
aa: Tawa ast dareenfeta sale: t 
ar TA saat aa a AAR I 


Therefore in a challenging tone $rutz asks: ‘‘Who, 
indeed, will inhale (etc.) if bliss be not therc in dkd$a, the 
supreme ether (within the heart)?” 

This verse explains the meaning of the śruti texts ko hyevanyat kah 
pranyit, yadesa Gkisa Gnanado na syt. 


If the inward Self which is of the nature of the incomparable bliss 
and which is the Witness-consciousness of all the mental modes were 
not there in the ether enclosed in the heart, no bodily action would take 
place through the functioning of the vital airs like prana and apa@na. In 

other words, Brahman exists as the source of our physical activity 
through the upādhi of the vijñānamaya-kośa. 


The word ak@éa which occurs in the text yadesa Gk&sa Gnando na 
syat may be explained in the locative cr nominative sense. The Srutt 
text may be construed to mean, “If in the @k@sa bliss does not cxist, 
who could inhale?” Or, it may also be construed to mean. “If the 


ākāśa, the bliss, does not exist, who could inhale?” 
t 


[ 433] 


ARRAES RA AFJ: | 
AAR: Wal AAAA A: AA | 
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Inasmuch as the happiness attained by all beings in 
this world from the MHiranyagarbha down to an insect is 
according to their meritorious deeds, there must be the 
supreme Brahittan which always makes us happy. 


This verse explains the Sruti text e$a hpevdnandariti. 


The empirical happiness enjoyed by all creatures is iimited and 
iransient. It is only a part of rhe supreme bliss whici: is infinite and 
eternal. What is limited and transient points to what is iufinite and 
eternal. The formcr is not possible in the absence of the latter. 


[ 434] 


atsad As aa fast MAAARI | 
aq saad alta Qaa: att ta: N 


There exists Bliss, the supreme Rasa, in which this 
worldly happiness obtained through various means reaches 
its culmination. 


This discussion whether Brahman exists or not which was taken up 
for consideration in verse (368) is now concluded with this verse. 


[ 435 ] 


afta gaa: araras ARN aa: | 
SMAKAR sa: NARRASA i 


Since valid reasons for the existence of Brahman have 
been stated, (the question whether Brahman exists or not 
has been answered). Now the (remaining two) questions 
stated in the text beginning with utdvidvan are taken up by 
śruti for consideration. 


Of the three questions raised in the sixth anuvZka, the question 
relating to the existence of Brahman was examined by the Sruti texts 
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beginning from so’k@mayata in the sixth anuvāka till esa hyeva anandayati 
which occurs in the seventh anuvtka. The other two questions whether 
an ignorant mau, after departing frora here, goes to the other world or 
not, or whether an enlightened man, after departing from here, attains 
that world or not, will be examined by śrut: in the sequel beginning 
with the passage yaJā hyevaişa etasmin. 


[ 436 ] 


gma age ee vata a 
aMaaascartencdaleaghka R I 


Only the wise man attains Brahmanin which there is 
no fear, but which is the cause of fear, because its attain- 
ment is obstructed only by.the darkness of ignorance; and 
surely there is no other obstacle. 


Sruti maintains that only the man of knowledge (vidvan) attains 
Brahman, but not one who is ignorant of Brahman. This idea is 
brought out in the śruti passage beginning with yadā hyevaiga etasmin 
and ending with abhayam gato bhavati. 


The only obstacle to the attainment cf Brahman is tamas, the 
darkness of ignorance. Attainment here consists in knowing the true 
nature of Brahman, and non-attainment is only ignorance of Brahman. 
In other cases like reaching a village, one may think of time (kāla) and 
space (desa) as obstacles. Getting the knowledge of the village which a 
person wants to reach does not mean reaching it at the same -time. 
The village and the person are separated by distance. There is also the 
factor of time involved in reaching the village. It is, therefore, clear 
that in the case of reaching a village ignorance of the place to be attain- 
ed is not the only obstacle. There are other obstacles like time and 
space as well. The position is quite different in the case of Brahman. 
Attainment of Bralman is not something which takes place after 
knowing Brahman. To know Brahman is to attain it; not to know it 
amounts to not attaining it. Hence, there is no other obstacle to attain- 
ing Brahman than avidya. 
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[ 437 ] 
saad & AARRE i 
FTAA AAAA N 


Whatever obstacle there may be (in the case of attain- 
ing Brahman), it is caused solely by ignorance. This being 
so, avidyG@ alone is the obstacle te the attainment of libera- 
tion. 


“This verse reiterates the idea stated in the second line of the 
previous verse. 


[ 438 ] 
afar sare aaa AA: | 
akaa STATON GSA ti 


Though the inward Self whose light ever shines and 
never sets is the witness of avidyd, it isnevertheless obstruct- 
ed by avidya. And we speak about that (obstruction) only 
on the strength of avidyd. 


The pure consciousness is helpful (s@dhaka) to avidyā inasmuch as it 
serves as the locus (@sraya) of avidy%. It is what reveals avidyä. While 
the pure consciousness (svariipa-jfidna) is not opposed to it, the conscious- 

_ness delimited by the mind (antahkaran@vacchinna-caitanya) is opposed to it. 
In other words, the knowledge which arises through the mental mode 
(ur tti-jfina) removes ignorance, being opposed to it. That is why the 
inward Self is said to be the witness of avidyā. 


We fail to know the inward Self which is always self-luminous by 
nature because of the obstruction of avidy. How do we know, it may 
be asked, that avidya is the obstruction which veils the real nature of the 
Self? The answer is that we come to know of this only through avidya. 
When we say, for example, that “I am ignorant of the true nature of 
the Self,” we admit that ignorance is the veil which conceals the true 
nature of the Self (Gtmano yathokta-laksanasyaivavidyd-vyavahitatvain 
avidyt-baladevocyate). 
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T 439 ] 
fagzueateen ak aeenae | 
qaaa gerd a Ga ala akeac_ N 


This question (as to why an ignorant mau does not 
attain Brahman) is proper only if it be said that Brahman 
could be attained without being a knower (cf Brahman). 
But this being the case (that knowledge alone leads to the 
attainment of Brahman), it 1s not reasonable. 


Tt was argued earlier in verse (361) that since Brahman is common 
to both a man of knowledge and an ignorant man, the latter also must 
attain Brahman like the former. It is necessary to examine this conten- 
tion carefully. This argument must mean one of two things: either it 
means that an ignorant man, like a man of knowledge, attains Brah- 
man by removing avidyt%, which is the cause of bondage, or it means 
that, since Brahman constitutes the essential nature of an ignorant man 
in the same way as it constitutes the essential nature of an enlightened 
one, an ignorant man also attains Brahman in this sense. The first 
alternative is untenable. If knowledge were not the mean» to the attain- 
ment of Brahman, then it could be argued that a wise man and an 
ignorant one must be viewed alike in respect of the attainment of Brah- 
man. But since we maintain that Brahman can be attained only through 
knowledge, the contention that a person who is ignorant can also attain 
it is untenable. 


[ 440 ] 
Bl gd mae Aaga: Sa: | 
fagastgst aaah Farad N 


But the common attainment (of Brahman as the Self 
of all) is not restricted by us, since Brahman by nature is 
the Self of the wise man as weli as of the ignorant one. 


The second alternative which seeks to explain the attainment of 
Brahman as the Self of all, the wise as well as the ignorant, is quite 
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acceptable. Ifthe attainment of Brahman is interpreted in this sense, 
we do not wish to restrict it only to a man of knowledge. Since Brah- 
man which is the inward Self of all is present in both a man of know- 
lcdge and an ignorant man, it is attained as such by both alike. 


[441] 
aaa aågaaERN: | 
sie: amaga gaa 


` It kas already been said that, since Brahman is the 
Self cf ail, from knowledge there is attainment of Brah- 
man, who is always present, by removing ignorance. 

The śruti text, “The knower uf Brahman attains the Supreme,” 
restricts the attainment of Brahman toa man of knowledge. Attain- 
ment of Brahman in this sense is not common to both a man of know- 
ledge and an ignorant one. When we say that Brahman-knowledge is 
the means to the attainment of Brahman, what is meant is that knew- 
ing or realizing Brahman is attaining it. 

Anandagiri says that the word atah which occurs in the first line of 
the verse recalls to our memory the knowledge of Brahman, which is 
the means to the attainment of Braman (tattva-jñānain pañcamyā pa- 


rāmrśsyate). 
[ 442 ] 
aa: Wed Val alesse: | 
Agra ag aa gaara i 


Hence, the truth that only a wise man attains Brah- 
man, and not an ignorant one, is established with great 
effort by śruti in the following passage beginning with yadā 
hi. 

The subsequent portion of the Upanisad beginning with yada 
hyevaisa etasmin, etc., purports to prove that only a wise man attains 
Brahman by removing avidyā. 


BRAHMAVALLI 505 
[ 443 ] 


Raah ag AARMNATN | 
Siaran sq cfrarhadtaa ti 


Knowledge here means the cognition of objects obtain- 
ed through any of the senses, since objects are known 
through empirical means oi knowledge. 


The fruti text reads: yada 


hyevaişa etasminnadrsy2’naimye’ nirukte 
anilayane’bhayam pratisth&am vindate 


. With a view to explain the mcaning 
of the word adrgya which occurs in this text, the meaning of drsi is first 
of ai] explained in this verse. The meaning of adréya can be known only 
if we know the meaning of d; va, and the latter can be known only if 
we know the meaning of drsi. The word drsi means sense-knowledge, 
that is, cognition of empirical objects obtained through the visual sense 


and the like (dréisabdena vigayavigayam caksuhsrotradijanyam sarvarn 
jiiGnamucyate). 


[ 444 j 


jagde afe galang | 
fen keni a Àa aaah N 


An cbiect which is perceived possesses certain charac- 
teristics, for only such.an object is fit to be seen. Neither 
eternal consciousness nor non-existence is ever perceptible. 


Only an object which possesses certain characteristics (savisesa) can 
be perceived. Drsya is any object which is perceived. What is it, then, 
which cannot be perceived? Abhāva or non-existence cannot be perceiv- 
ed, for it is not an existent entity to be perceived. Norcan Brahman 
which is pure undifferentiated consciousness be perceived. 


Brahman is adréya, that is, itis not an object of perception, be- 
cause perceptible characteristics are absent in it. 
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[ 445 ] 
zara fe age agieala aca | 
ad aaan Sa a aa 


That ckaracteristic which is commonly prescnt in 
particular objects which are perceptible is, indeed, said to 
be the universal. Having no existence in itself, it comes 
to have existence (only through the particular) as conveyed 
by the suffix yat. 


With a view to cxplain the meaning of andimya, the meaning of 
Gtinya is first explained. Atmya means the universal (sdmanyamitmya- 
Sabdavacyam). The universai is what is uniform'y present in the different 
particulars, as, for cxample, ‘‘cowness’’ in the different cows. The uni- 
versal has no existence in itself. It is revealed only through the parti- 
culars which it characterises. 


Brahman is andtmya, because there is no universal or class char- 
acteristic in it (an@imyamiti nihsamadnyam brahma). 


[ 446 ] 
igh Baeza aAa ofafea: | 
AVA ASAT TAR N 


Or, by dr$ya is meant (the gross physical universe seen 
in) the waking state, since it is well-known as perceptible. 
Atmya here refers to the three sheaths (of vitality, conscious- 
ness, and self-consciousness which constitute the subtle 
body), since they are subservient to the Self. 


Suresvara explains the meaning of the two words, dr§ya and ātmya 
in a different way in this verse. 


The word dréya stands for the physica! universe in its gross aspect 
{annamaya) constituted by the five quintuplicated elements. The per- 
‘ceptible universe is identified with the Viraj, the cosmic self of the 
physical universe in its gross aspect. The word @mya may be under- 
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stood in the sense of the Sūträtman, the cosmic being in its subtle aspect 
composed of the pr@namaya, the manomaya, and the vijidnumaya, the cos- 
mic self of the subtle universe constituted by the five unquintuplicated 
elements. In short, while dr§ya stands for whatever is gross, @tiiya stands 
for the subtle (samastaimeva sthilam ka@ryam dr §ya-Sabda-vacvam, sarvamera 
stksmam kiryamitmyasabda-vicyam). 


[ 447 ] 
qasa Aam: CT TRA BORAT! i 
AAR Fe walqerqensegy Il 


The word nirukta here stands for the fifth sheath (viz., 
the dnandamaya-koS$a), the enjoyer of the fruit (of updsand 
and karma), because it is what is left over. Brahman, the 
supreme goal, which transcends the dnandamaya, is 
aniruktam. 

Of the five sheaths, dr§ya stands for the annamaya-kosa, dtmya for 
the next three kogas and nirukta for the @nandamaya-kosa, the jiva who 
is the semblance of the pure consciousness. 

The word anirukta refers by implication to the pure consciousness 
which is beyond cause and effect and which is implied by the word 
“Thou” (karya-k@rana-vinirmuktam ‘tvatpada-laksyam cinmatramanirukta- 


$abda-vacyam). 
[ 448 ] 
faded aaka stad aa: |. 
Red aa eaa: BAAS ENT I 


That supreme Unmanifested Brahman in which the 
universe is merged, whence the submerged universe comes 
into being, and which is the cause of the five sheaths — 
that we call nilayana. 

The Avyakrta, the Unmanifested Brahman, is the cause of the uni- 
verse. It is that in which the universe is merged at the time of pralaya. 
It is from the same Avy@krta that the dissolved universe comes into be- 
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ing at the time of creation. Since it is the abode for the eniire universe, 
it is called nilayana. 


The word anilayana refers to Brahman, the eternal, ever-free, pure 
consciousness, which is implied by the word ‘‘That’’ and which cons- 
tituies the svardpa of the jiva (anilayana-sabdena totpada-laksyam, nitya- 
§uddha-buddha-mukta-svabhivam tvathpadartha-svaripabhitam brahmocyate). 
Since in the §ruti text enirukte anilayane abhayam pratigsthain vindate, the 
two words anirukia and anilayana ave in co-ordinate relation, they refer 
tc one and the same being. viz., Braluman-Atman. 


[449] 
aa wae ater ANa | 
menage ae ARTAR ii 


Or, in respect of the gross and subtle forms, etc., 
(mentioned earlier), their negation is stated here (in this 
text). Since it was said that Brahman became this all, 
the existence of the world (in Brahman) has been stated. 
The negation of what is given is proper. 


The fruti text etasminnady $ye’natmye’nirukie’ nilayane is now explained 
in a different way. 


Braman, it was stated earlicr, became the gross and the subtle. 
From this it may be thought that the universe of gross and subtle forms 
exist in Brahman. What is given or suggested alone can be negatcd. 
The negative words adrsya, andtmya, and so on are intended to deny 
the existence of gross and subtle forms in Brahman, because Brahman 
is nirvigega, free from specifications, and mirvikdra, free from forms, 
Since the śruti text which we are explaining here is in the negative form, 
such an interpretation is quite sound. 


[ 450 ] 
gaia & aai gt aa amaA | 
FART aganaga A: N 
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By sat and tyat, etc., the two categories, viz., the gross 
and thesubile forms, have been spoken cf. Since this (ex- 
planation) is in agreement with another §ruti text, the 
denial of these is meant (here). 


‘The gross and the subtle are the two forms of Brahman. The 
gross form (mirta) indicated by the word sat includes earth, water, and 
fie. The remaining two elements, air and ether, constitute the subtle 
torm (amiirta) indicated by the word tyat. After explaining the two 
forms of Brahman, the Brhadiranyaka (II, iii, 6) describes Brahinan as 
“not this, not this.” The same Upanisad in a subsequent section (III, 
ix, 26) speaks of the Self as that which lias been described as “not this, 
not this’, and says that the Self is imperceptible (agrhya), undecaying 
(#Sirya), unattached (asanga), and so on. The negative description of 
Brahman as adréya, andimya, anirukta, and so on, given iu the Taittiriya 
is in agrecment with the Brhadiraayaka description of Brahman as neti 


neti. 
{ 451 ] 


aR g Feat aae Aa | 
gasa AR acta aera AATA N 


In this interpretation, nilaya means the internal organ 
which is the abode of all impressions. Thus, through the 
process of negation as ‘not this, not this”, Brahman-re- 
alization becomes immediate. 


Earlier in verse (448), the word nilaya was interpreted to mean the 
Unmanifested Brahman which is the source of the entire universe. Now 
it is explained in the sense of antahkarana which is the abode of all im- 
pressions (v@saninilaya). Since the two words adréya and andtmya scrve 
to negate the gross and the subtle, and since the denial of the Unmani- 
fested Brahman, the primary cause, is included in the denial of the 
subtle, there is no need to negate it separately. So the word anilayana 
is now interpreted as negating the antahkarana. 
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The significance of the four words—adréya, anZimya, anirusta, and 
anilayana—-may be statcd as follows. Adrsya and andimya serve to briug 
out the meaning implied by the word “That” through thè process of 
clarificacion (sedhana). The remaining two words—anirukta and anilayana 
—bring out the meaning implied by the word ‘“‘Thou” through the 
process of clarification. 


In verse (447) the word anirukia was explained as uegating the 
jiva. In order te get rid of the jivatva, the antahkarana which is the 
abode of all impressions should disappear. So the word anilayana is in- 
terpreted as negating the interna! crgan. 


[ 452 ] 
aiamaa TEA VATU | 
aama cath aa aa: N 


Since the intellect, which is engrossed in the existence 
and non-existence of the things of the world, is the cause 
of misery to the Self, by negating both existence and nọn- 
existence (of things), it is made to dwell in the Self (by 
Srutt). 


The things of the world, which are related in terms of the causal 
Principle, are not-Self. The mind will not be drawn towards the Self 
so long as it is interested in tke things of the world—in their existence 
and non-existence. If the mind is to be drawn inward towards the Self, 
it is first of all necessary to deny the cause-effect-world which is not- 
Self. When the mind of a person dwells firmly in the Self, he attains 
Self-realization. Inasmuch as the negation of the world is necessary for 
the attainment of Self-realization, it is wrong to think that the denial 
of the world of plurality does not serve any purpose. 


[ 453 ] 
aaka aA sea AA |. 
a ARAA ARAT FT: N 


BRAHMAVALLI 511 


Through the negation of the world which is percep- 
tible, etc., the oneness of Brahman and the Self is taught 
(by śruti). Brahman is not different from the Seif. How 
can any other thing (than thc Self) be absoluteiy real? 


Though the Sruti tcxt ctasminnadrśye'nūtmye, etc., serves to negate 
the cause-effect-world, its purport is in the revelation of the nature of 
the Self and not in the negation of the world. The negation cf the things 
of ihe world which are perceptibie, insentient, and finite is a logical 
preliminary to the revelation of the nature of the Sclf (nigedhasya vastu- 
siddhau dvtiratuut na nisedhaperam vikyam, kintu vastuparam). 


Sruti teaches that Brahman is in the Self ( pratici-brahma bodhyate). 
It only means that Brahman is identical with the Self and not some- 
thing different from it. If Brahman were to be something different frou 
the Self, it would cease to be real. 


[ 454] 


a vara ened at Aan RRA | 
sama dak wad ahaa il 


Neither negation nor an illusory appearance can be 
thought of anywhere without relation to Brahman, the 
absolute, the real. 


There is no illusion without a substratum. In the absence of a rope 
which serves as the substratum, the illusory appearance ofa snake 
does not take place. The snake which is illusory has no being of its 
own apart from the substratum on.which it is super-imposed (kalpitasya 
adhi$ thinameva svariipam). Negation, too, implies an object from which 
a thing is negated. We have to say that a horse is not in a cow, or that 
a pot isnot on the ground. The denial of the world of plurality im- 
plies the Self from which it is negated, in the same way as the illusory 
appearance of the world implies this Self as the substratum for the 
appearance of the world-illusion. Brahman-Atinan alone is real. 
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[ 455 j 
zaenda aq ARRAPA | 
AR Raa gaa: | 


Since Brahinan, which is free from perceptible quali- 
ties and so on, is by its very nature identical with the Seif, 
and since the words vetti and vindate refer to one and the 
same thing, there is the conclusion (with vindate, after 
having begun with vetiz). 

This verse brings out the purport of gruéi which begins by saying 
that he who kxews Brahman attains the Supreme (4rehmaviddpnotiparam) 
and concludes by saying that a person who obtains a fearless ground 
in Brahman (abhayam fratistham vindate) becomes fearless. The signifi- 
cance of the words ‘‘knows’’ (vetti) and “obtains” (vindate) must be 
noted here. Since Brahman which has been described as impercep- 
tible and so on is no other than the inward Self, there is nothing else 
to be done with regard to that excepting to know its real nature. None 
but the Self can be gained by mere knowledge. To know it is to attain 
it, and to be ignorant of it is not to attain it. Here the object which 
2 person knows is not different from the object which he obtains as his 
support or ground. It is the same Brahman-Atman which a person 
knows and thereby attains as his fearless ground. It is to convey this 
idea that śruti in the beginning speaks about the person who knows 
Brahman and concludes by referring to him as one who obtains fear- 
less ground in Brahman which is adréya, andtmya, etc. 


[ 456 ] 
aaRS facta AJAR | 
alae aaataaad Ga RA II 


When a person directly knows the fearless Brahman 
which is imperceptible, etc., (as his own Self), at that very 
moment itself, being free From avidyā, he attains the fear- 
less supreme Brahman. l 
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This verse explains the meaning of the expression abåayarn vindate. 
[ 457 ] 
aa go aaa aga ga aac 
qararama ses aad N 


The word pratisthém is uttered with a view to show 
that this text forms one sentence with the text, “Brahiaan 
is the tail, the support,’’ which has been stated earlier 
once. 


The word pratişthā which occurs in the text abhayam pratisthim 
nindate conveys the idea that the end to be attained by Brahman- 
knowledge is Brahman itself. 

Ekavakyati means sentencc-unity or syntactical unity. There is 
syntaciical unity between the text abhayam pratisthim vindate aud the 
earlier one brahma puccham pratisth® which occurs at theend cf the fifth 
anuvaka of the Upanisad. 

Sothe fruti passage yadā hyevaiga etasmin... atha so’bhayam gato 
bhavati means that when a person attains Brahman-knowledge, he 
attains Brahman, the fearless, i.e., he becomes established in fearless- 
ness. 

To the question whether a man of knowledge attains Brahman or 
not, the answer is that he does attain Brahman. This issue has been 
dealt with in verses (436) to (457). 


[ 458 ] 
aaga aaga Fa A at a | 
SEA qA Is AAIEN ti 


That an ignorant person, having departed from this 
world, does not attain the highest goal is now explained 
clearly by the text beginning with yada hi. 

After establishing that the man of wisdom attains the supreme 
Brahman, éruti now proceeds to show that an ignorant man does not 
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attain Brahman. This is the purport of the śruti passage beginning 
with yada hyevaisa etasminnudaramantaram kurute, etc. 


[ 459 | 
ag! waht aAA | 
waa: Aen RARR ase I 

Since ignorance makes what is ever attained appear as 


unattained, it is emphatically declared by srué? with great 
care that the man of knowledge attains (Brahman). 


Though Brahman-Atman is ever attained, due to igrorancc a person 
thinks that it is not attained. Ifit is admitted that knowledge is the 
means tothe attainment of Brahman, it would follow that the attain- 
ment of Brahman is not possible for one who is ignorant. 


[ 460 ] 
BAe Tass Aa a TAA | 
aaran wer va A SAR Il 


Such being the case, an ignorant uan does not attain 
ISvara; for, what is already attained isnot attained because 
of the obstruction of avzdyd. 


Being the inward Self of every one of us, Brahman is always attain- 
‘ed. So in the case of an ignorant man, if it appears to be unattained, 
it is because of avidyā which, veiling its real nature, makes it appear as 
though it is unattained. 


[561] 
qi AA AAA raa aaa: | 
vakaeaqdarise aasa R 1 


Though this person as the non-dual Self, which is free 
from perceptible and other qualities, remains, indeed, in 
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n 


this Brahman (as identica! with it), being deceived only by 
avidyā (he thinks as if it is unattained). 


This verse explains thc meanings of the words yada hyevaisa 
etasmin. 


[ 462] 
serniaag gaaaf aad | 
MSI: MANSA AARAA: I 
Just as a person thinks that an object whick isin hand 


is uuattained due to ignorance, even so Brahman which is 


one’s inward Self appears to be unattained through igno- 
rarce, 


The idea conveyed in the previous verse is now caplained by means 
of an example. 


[ 463 ] 
aag agg wa wg aaa | 
akaagana gee adalah: N 


Just asa rope makes itself a serpent through avidyd, 
even so the jiva, separating, then, from the non-dual 
consciousness (which is Brahman) through avidyd, makes 
himself an agent and an enjoyer. 


This verse explains the result that follows consequent on the work 
of avidyt. Though the jiva in his essential nature is identical with Brah- 
man which is non-dual and eternal consciousness, he thinks, due to 
avidya, that he is different from Brahman and considers himself an agent 
and an enjoyer. 


[ 464 ] 
at fod haraa NATATAE, | 
INER MEEA HAT: Sa: N 
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Since through ignorance he makes, though a slight 
difference between himself and Brahman as the knower and 
the known, (he is one in possession of illusory cognition). 


This verse explains the meaning of the Sruti text udaramantcram 
kurute. Udaram (ut plus aram) means even a slight. Antaram means chidram, 
that is, hole, separation, difference. 


| 465 ] 
SANSA AIT: i 
gf RoraatsRad Ssa AZAA N 


That /S$vara is different from me, and so am I ditfer- 
ent from /§vare - - thus making a difference where there is 
no difference, he attains the evil of fear in thai difference. 


The śruti text atha tasya bhayam bhavati states the result which 
follows consequent on the perception of difference between the jiva and 
Brahman. An ignorant man who thinks that he is different from Brah- 
man, though this difference being the work of avidyā is not real, is 
subject to fear. 


The word ani gsvarah which occurs in the first line of the verse means 
igfvaradanyah, different from isvera. 


[ 466 ] 
Rats asagi aaa | 
TECTIA TAT AAATATA N 
Though by his very nature he has no cause of fear, 
the ignorant man imagines the one existent Self as many 


through ignorance, and only because of Hin: (the Self 
whom he sees as different) attains fear. 


An ignorant man attains fear, that is, is caught up in the wheel of 
transmigratory existence since he looks upon the Self as different from 
Brahman. 
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[ 467 ] 
Rieda RaRa Raga | 
Rana wa Aà ahiedaisaaa, ti 


Since by the word Ai (in the ruti text) it is conveyed 
that a second object is the cause of fear, fruti has loudly 
declared, elsewhere, ‘From the second, verily, fear arises.” 


This verse brings oui the significance uf ki which occurs in the $srutt 
text yad@ hyevaisa etasıninnudaramantarañı kurute, 


Since in the state cf ignorance he sees in the Self something diffe- 
rent, he is subject to fear. This idea has also been stated inthe Brha- 
daranyoka (I, iv, 2) which is quoted in the second line of the verse. 


[ 468 } 
SRRA AMAN WAST: | 
ght paaa Sad AAR | 
Inasmuch as he imagines that the Lord, being differ- 


ent from him whe is ruled, is the source of fear, from 
Brahman in whom there is nothing to cause fear arises fear. 


The all-pervasive Brahman is non-different from the inward Self of 
every being. Thinking that Brahman is different from his inward Self, 
if an ignorant man looks upon it as God, the Lord of the world, and 
considers himself as a worldly creature different from, and controlled 
by, Him, that very Brahman which is abhayam becomes a source of fear 
tohim. The idea is that the perception of difference where there is no 
difference is the cause of fear. 


[ 469 ] 


aA aAa ARA a FAR | 
araka ABN AST N 
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Ah! None lies beyond the power of avidyé which cau- 
ses fear even to Brahman whom Agni and other gods fear. 

This verse and the next one bring out the power of avidya. 

It will be stated in the next anuvika that Agni, Indra, and other 
gods cischarge their functions out of fear of Brahman. the ruler. Thai 
very Brahman, who is the inner controller of all gods, who is the source 
of fear to all of them, is overcome by fear due to avidyā. 


[ 470 } 
faa aaga sara: | 
ai TANG THAAMAARAT AT 1 


ISvara, the ruler of even the gods, is fearless and cau- 
ses fear to the gods. Even to Him, avidya causes fear. So 
none is beyond the reach of avidyd. 


[471 ] 
aga aA grasa daak | 
TAMAAFJAA TANIA AAA I 


Tt has been said that having known Brahman the man 
of knowledge attains, indeed, fearlessness. Nevertheless, 
that very Brahman who causes fearlessness becomes a 
source of fear to the Self due to ignorance. 


In the light of what has been said above we must understand the 
meaning of the expression tattveva bhayam which occurs in the gruti text. 


It was stated earlier that the wise man gets fearlessly established in 
Brahman which is ady sya, andtmya, and so on (abhayam pratig thim vindate), 
and that he attains the state of fearlessness (abhayani gato bhavatt). While 
to the wise man Brahman is the fearless support, the very same Brah- 
man (tat eva) is the source of fear to one who is ignorant. The central 
idea that the state of knowledge goes with the attainment of fearlessness 
and that the state of ignorance is connected with the state of fear is 
brought out through the method of anvaya and upatireka. 
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[ 472] 
akecapa gga | 
amà a4 aeaakiqaaataa: N 
That Brahman which is one and fearless because of 
the removal of the perceptible qualities and also because 


of the rcmoval of ignorance, turns out to be a source of 
fear to him who is under the contrel of ovidyā. 


[ 473 ] 
ala aera gs: MATAA: | 
ba’ Cina Ss 
Rama dienean Aaa tl 
aeai at git Rose FIATA N 
To the (apparently) learned man, who, on account of 

ignorance, sees Brahman as diferent from the inward Self 
to such asmall extent as thetipof a hair, his very Self be- 


comes a source of fear. Or, another explanation of diffe- 
rence spoken of earlier is given by this (passage). 


The two preceding verses have set forth the meaning of the expres- 
sion tattveva bhayam. This verse explains the meaning of viduso’man- 
vanasya which is the remaining part of the śruti text. 


Here ihe word vidusah means a person who is apparently learned. 
The learning of such a person is only outward. Though learned, he is 
still ignorant because he perceives difference between Brahman and the 
Self. 


[ 474-475 ] 
aama agaa fagais wage N 
aiaa RA aa | 
wwaalkasarraa Aa: N 
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Brahman is the source of fear evento the learned man 
who is unreflective. Since Bralman is neither the knower 
nor ihe known, a person who thinks that heisa knower 
is full of ignorance in the samc way as it is ignorance to 
sce silver in the nacre. Hence, such a person is unreflec- 
tive. 


Brahman-Atman is not an object which is known. If it were an 
object like a tree which ts known, it would cease to be reali. Nor is ita 
knower in the real sense of the term. Though we refer ‘to ii as the 
knower with a view to distinguish it from the not-Self which is known 
(vedya), even this mode of speech, strictly speaking, is not tenable. So 
long as there is vyavahira, by presupposing objects which are known, we 
speak of Brahrian-Atman as the knower. Our mode of speech employ- 
ing the logic of dichotoruy between the Self as the’ knower and the not- 
Self as the known is meaningful only in the context of avidyā, which is 
presupposed in all ou¥ discourse and business of lifc. Brahman-Atman 
by its very nature is free from attribute (nirguna), free from specification 
(nirvisega). So it is neither the known nor the knower. 


A person who claims that he knows the Self is really under illusion 
like the one who sees a piece of shell as silver, for his claim amounts to 
seeing in the Self what is not there. Just as there is no silverness in shell, 
so also there is no knownness (vedyatva) in the Self, which is nirguna. 
Such a person, though learned, is unreflective. 


[ 476 ] 
Bad aa Ad Ad aa a az a: | 
ARTAR aaaaaia fe afa: N 
“It is known to him to whom it is unknown; he does 


not know to whom it is known.” Sruti, indeed, says that 
(Brahman) is different from the known and the unknown. 


That a person who says, ‘‘I know Brahman,” does not know it, is 
stated in the Kena Upanisad (II, 3) which is quoted in the first line of 
the verse. 
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The second line of the verse refers to another text (I, 4) from the 
same Upanigud which says that Brahman is different from the known 
and that it is beyond the unknown. Inthe course of his commentary 
on this text, Sankara observes: ‘‘Whatever is known is limited, mortal, 
and full of misery; and hence it is to be rejected. So when it is said 
that Brahman is different from the known, it amounts tc asserting that 
it is net to he rejected. Similarly, when it is aftirmed thai it is different 
from the unkuowu, it amounts to saying that it is not a thing to be 
obtained.” So the śruti text which says that Brahman is different from 
the known and the unknown means that Brahman is not an object to be 
rejected or obtained. 


[ 477 ] 
araga fe RARR aa | 
Jaga RA ATATA | 


The instruction of Sruti is that Brahman is surely differ- 
ent from what is known, that it is different from what is 
not known, and that it is different from both the known 
and the knower. 


The meaning intended to be conveyed by the text from the Kena 
Upanisad (1, 4) referred to above is brought out in ihis verse. 


[478] 
aama aasa aAA | 
ATAT SAAN FATA: I 


The nature of being what is known or unknown is true 
of sound and other objects which are insentient. Inthe 
same way the nature of being a knower of the known is 
true of the internal organ which is insentient. (So the Self is 
pure consciousness). If it is otherwise, (what ruti teaches 
about the Self) is untenable. 

Sruti texts were cited to show that Brahman-Atman is neither an 
object which is known, nor an object which is not known, nor a knower. 
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Why is it, it may be asked, that Brahman-Atman is not any of these? 
The cognition which we have is always the cognition of insentient 
objects such as sound, colour, and soon. That isto say, the characteristic ° 
of being known (vedyaimatvam) holds good only with regard to insentient 
objecis when they are objects of cognition. When we do not have the 
cognition of an objcct, that object is said to be unknown. The 
characteristic of being what is unknown belongs to an insentient object 
So the known and the unknown would coniprise insentient objects. 
The interrai organ, which. is the knower of objects, is also insentisnt. 
When the modification it undergoes is illumined by consciousness, it 
becomes a knower (jAāiā). So the nature of being a knower (vettriva or 
ji@nuakartrtva) is wue of the internal organ alcue, which carries the 
semblance of consciousness. Ju short, the knower, thai which is known, 
and that which is not known are insentient. Since the Self is pure cons- 
ciousness, it is neither a knower, nor whatis known, nor what isun- 
known. {fit were tc be any of these, the teaching of sruti that the Self 
is immutable, non-dual, pure consciousness which is Brahman could not 
be justified. , 


r479] 


aara Ra Agaga 
aAa Aa ARNAT: I 


Distinguishing the Self from what is known and (the 
resulting) cognition as also from the knower, and again 
distinguishing the Self from their opposites, which are all 
set up by ajfidna, one should know, “I am Brahman,” from 
the gruti text. 


If the Self is free from all characteristics and specifications, how is 
it, it may be asked, to be known? This verse explains the mode of 
realizing the Self. 


The Self is nota knower. It is not of the nature of the cognition 
obtained through the mental mode (vrtti-jñāna). And also it isnot what 
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is known. Just as the Self has to be distinguisiied from these three, even 
so it must be distinguished from their opposites, viz., that which does 
not know, ignorance, and that which is not known. Ali these in the 
two series, each of which comprises three factors, are due to the work 
of avidyā. So distinguishing the Self from these, one should know it as 
no other than Brakunan, as targht in the śruti texts like tat tuam ası. 


If a person sees Brahman as diifercnt from the Self, then it becomes, 


as stated earlier, 2 source of fear. 


The explanation of the seventh enuvāka of the Upanisad commen- 
ced in verse (415} comes to an end with this verse. 


{ 480 ] 


aeaaea AR: | 
saat aa war: apad FAA 1 


For want of the knowledge (of non-difference) as stated 
above, even the lords of lords (such as Agni) do their res- 
pective works, afraid of Brahman, the inward Self. 


_ The eighth anuvāka cf the Upanigad is covered be verses (480) to 
(594). 


With a view to reiterate the teaching of the BrdAmana portion, viz., 
that there is fear for him who sees Brahman as different from the Self, 
there is a verse bhisa’smidvatah pavate, etc., at the commencement of 
the eighth anuvāka. It says: ‘Out of fear towards Him, the Wind blows. 
Out of fear the Sun rises. Out of fear towards Him runs Fire, as also 
Indra and Death, the fifth.” 


[ 481 ] 


amga agd: sara ager: | 
As ata waded Basa AETA: I 
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Wind and other gods are very powerful beings; they 
are independent, very mighty, and are endowed wiih 
great lustre. In spite of these, they, too, are engaged in 
their works being afraid of Brahman. 


[ 482 ] 
FAGAN AAAI MARSAN: | 
Ha SAG War: Aaga |i 

qaaa Aaa ae: Prasat N 


Since Wiad and other gods who are independent do 
their works being afraid of Bliss which is Brahman, in the 
same way as servants do their works being afraid of their 
master, the mimdmsd, i.e., an inquiry into bliss is now 
undertaken. 


This verse explains the meaning of the $ruli text sais@ Gnandaspa 
mimār:sū bhavati. 


Mima&msa@ means vicéra, inquiry. It is necessary to inquire whether 
bliss which is Brahman is sensuous, that is to say, whether it arises 
from the sense-object contact like empirical pleasure or whether it is 
natural (sv@bh@vika), i.e., ever existent. 


[ 483 ] 
SaaS a maS ETA N 


That bliss which is spoken of (here for the purpose 
of inquiry) is that which has neither a higher nor alower. 


Brahman-bliss is incomparable. It cannot, strictly speaking, be 
placed in a hierarchy of pleasures for the purpose of comparison. That 
is why it is said that there is nothing which is higher or lower than 

. Brahman-bliss, which is free from specific characteristics (sarvavisesa- 
varjita). 
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| 484 ] 


z: aisadageea: FALJE: | 
AAMAS AESMA: TAMIA N 


Ii is known to us from experience that the happiness 
(of all beings) in the world from Brahma down to the 
human being is the resuit of their (previous) karma, and is 
comparabie. 


Brahman-bliss is incomparable (niratisavaj. But the happiness 
which is expcrienced by all creatures, being the fruit of their previous 
deeds, is comparable (sai saya), i.e., it admits of comparison. 


[ 485 ] 


Sega aaa ai fasesa | 
HATA TAAAATRAA Il 


That must be understood as Brahman-bliss, having no 
beginning, middle, and end, wherein this (empirical) happi- 
ness rising higher and higher reaches its culmination. 


Brahman-bliss is not caused by, or dependent upon, the sense-object 
contact. It is not, therefore, finite or limited in nature having a begin- 
ning and an end in point of time. But the empirical happiness which 
we experience is limited. It also admits of gradation in respect of both 
quantity and quality. A particular pleasure may be rated as more in- 
tense than another or as superior to another. In short, the empirical 
happiness admits of comparison. Speaking in terms of the calculus of 
pleasure, we have to say that Brahman-bliss is at the end of the scale, 
that it represents the culmination of the ever-increasing empirical 
happiness arranged in a graduated scale from the lower to the higher. 
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[ 486 ] 
Qo. 
FMRI PUTS: | 
agsia eratsa genarqer AISA N 


All beings in the worid from Bratma down to man live 
on a drop of this Bralman-bliss in accordance with their 
good deeds. 


It shouid not be thought that there are two kinds of happiness — 
empirical happiness which is s@isaya and Erahman-bliss which is nir- 
atisaya :— which are basically diferent. The infinite unsurpassable bliss 
appears to be limited admitting of various degrees as it «prings forth in 
our mindsin accordance with our previous meritorious deeds (sa eva 
brahmanandah subhakarma-janita-buddhivs ttyavacchinnah satigayah). What 
is unlimited and unsurpassable becomes limited and surpassable because 
of the mental mode (buddhi-orttt) in which it manifests. That whatever 
happiness a being enjoys is only a drop or a particle of the infinite bliss 
which is Brahman is clearly brought out by the Brhadéranyaka text (IV, 
iii, 32) which says: ‘Ona particle of this very bliss other beings live.” 
So it is wrong to think that there are two kinds of happiness. 


[ 487 ] 
Ae ° 
samas Agena d aaa | 
same Geng eA aa N 


Thus rising higher and higher (in the scale) from man 
upwards, we can directly experience that Brahman- bliss 
which is inherent in the Self. 


This verse purports to show that the limited happiness which is 
surpassable is the means (upāya) for understanding the infinite happi- 

_ hess which is unsurpassable. Starting from the happiness of man, the 
Upanisad in the sequel will speak about the happiness of manusya-gan- 
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dharva, deva-gandharva, and so on, and finally of the happiness of the 
Hiranyagarbha. It will be stated that the happiness of manusya-gandharva is 
a hundred times better than that of man, the happiness of deva-gandharva 
a hundred times better than that of manusyc-gandharva, and soon. That 
is Brahman-bliss which is at the end of the scale, which is infinite, and 
unsurpassable 


[ 488 j 
ARARAT A HATTA | 
fraag Bgl waar: | 


Is this (Brahman-bliss) generated by the contact of the 
sense ana the object like the worldly happiness? Or, is it 
independent of all means? 


It was stated earlier in verse (482) that we have to inquire into the 
nature of Brahman-bliss which is ths source of fear to Agni and other 
gods. This verse states the way in which it has to be inquired into. 


[ 489 ] 


aa wifes Aa MAARATA: | 
anA at ee: aa a eateaa I 


As to that, the worldly happiness obtained through 
external means and bodily accomplishments is here referr- 
ed to by the word dGnanda in the text saisd. 


This verse explains the meaning of the word @nanda which occurs 
in the text saisa@ Gnandasya mima&msa@ bhavati. 


[ 490 ] 


SHANA BMA | 
agaaa Tales SAAS UI 
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By increasing this happiness, which is, indeed, within 
our reach, to the highest point, we shall indicate that Brah- 
man-bliss which is unaccomplished and which does not 
reuuire any means. 


First wc start with the iimitcd and surpassable happiness which 
human beings enjoy with a view to indicate thereby the infinite, unsur- 
passable Brahman-bliss. We stari with whac is familiar to us as the 
means to comprehending Brahman-bliss. If we go on raising numan 
happiness higher and higher, we will at cne stage reach a point beyond 
which we cannot proceed further. That highest point would represent 
Brahman-bliss. Brahmian-biiss is ever-existent. It is not accomplished 
or produced by anything (asadhya). It does not require any means for 
its existence (as@dhana). 


[ 491 ] 


fst aed aang asaan | 
TIRAR ARATE ZEINA N 
Inasmuch as we see that what is surpassable culmi- 


nates in what is unsurpassable in itself, happiness too must 
therefore, be understood in the same way. 


This verse and the following one state that what is surpassable 
and measurable is a pointer to what is unsurpassable and immeasura- 
ble. The same principle must be applied in the case of human happi- 
ness which is a pointer to Brahman-bliss. 


[ 492 ] 


di alana asesan AA | 
aana: a aAA: N 
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Just as whatever admits of a higher measure ends in 
what is immeasurable, even so our happiness cuiminates 
in the supreme bliss. 


[ 493 ] 
G 
aaa TARY AR TA | 


A 


aesiaediat adamda N 


Therefore, §ruti itseif witha view to explain speaks 
about this idea, since those whose vision is directed out- 
wards arc unable to understand it by themselves. 


Since the limited, surpassable bliss serves as the means to our 
understanding the infinite, wnsurpassable Brahman-bliss, śruti itself in 
the passage yuvā sy@t, etc., proceeds to give an account of it in its diffe- 
rent gradations starting from the happiness of mau. 


It igs true that Brahman-bliss is self-luminous (svaprak@sa) by its 
very nature, and does not therefore require any means for knowing it. 
But those who are drawn towards, and engrossed in, external objects 
are not able to understand its real nature. It is for their benefit that 
$rutt proceeds to set forth the nature of Brahman-bliss starting with an 
inquiry into the nature of worldly happiness. 


[ 494] 


ga saaa: waa: agate ra | 
qaas: arate aaga N 


The word yuvā (in the śruti text) means one in the 
prime of life. Why is it that an adjective “good” has been 
used to the word ‘‘youth”’ in the expression sédhuyuvd? (By 
youth is meant) one who has attained twentyfive years. By 
using the adjective “good”, one who is good as well as 
young is referred to. 
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This veise explains the meaning of ihe word yuvë, which: occurs in 
the śrut? text. A youth is one who isin the prime of life and has 


attained twentyfive years. 


Sruti uses the expression sddhuyuvd, a good youth. The reason for 
the use of the adjective ‘‘good”’ will be stated in the next verse. 


[ 495 ] 


far: aaiae arlene: | 
Bae aera ga: arate f N 


This qualification has been used, since goodness and 
youthfuiness are mutually inconstant. Hence the śruii text 
refers again (to the youth) as, indeed, a “good youth”’. 


A youth may bebad, and a good man may not be young. There 
is the possibility of one of them (goodness) being present, while the 
other (youthfulness) is absent: that is to say, they are mutually incon- 
stant. In the present coniext we are concerned with a person who is 
both young and good. Hence the specification ‘‘a good youth” (sadhu- 
yuvt). Sruti first of all begins by saying, ‘‘Suppose there isa young 
man.” ith a view toemphasize that the young man we have in view 
in this context must also be good, sruti immediately gives the specifica- 
tion by referring to the yong man once again as a good youth. 


[ 496 ] 


area aAA SÀ | 
Aaaa aaRS waza: N 
A person studiės all that has to be studied and is, 


therefore, said to be adhydyaka. Since he is the best among 
those who are quick in action, he is dSistha. 
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Tiis verse explains the meanings of the words adfydyakah and 
@$tgthai, which occur in the text. AdhyZyakah means Gdhitavedah, cne 
who has studied the Vedas. 


[ 497 ] 
aaa Sew: RAA | 
afma aa: aala asa aad aa N 
aesa fai: aad yaa: N 


One whose all bodily organs are beautifully formed is 
said to be dradhisthah. Since he excels all strong men, he 
is said to be baiisthah by the wise who are praiseworthy. 


Two other words dradhisthah and balişthaih which are used by śruti 
as descriptive epithets of the young man in the context, are explained 
in this verse. 


[ 498 ] 
qaga Paaka ahaa | 
esses aa wan agar N 


Such a youth, who is endowed with all bodily accom- 
plishments which all persons would wish to haveallin one 
place for the enjoyment of the objects of desire, both per- 
ceptible and imperceptible, is meant here. 


In the previous verses (494) to (597) the meanings of the words 
which occur in the text yuv@ syāt, etc., were explained. The purport of 
the text is now stated in this verse. 


Sruti speaks of a young man who is good, learned in the sacred lore, 
quick in action, handsome, and strong — in short, of a person who is 
blessed with all bodily accomplishments which are required for the 
enjoyment of the objects of desire, both drgfa and adrsta. The end 
sought after may be of this world, like cattle and wealth; then it is 
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drsta-ista. Or, it may be what is yei to come in the future, like heaven; 
then it is edrsfa-iste. The end sought after, whatever be its nature, can 
be attained only if one is endowed with the necessary bocily accomplish- 
ments such as youth, learning, and so on. 


[ 499 j 
aad oft eat gat rea Aq | 
aia aaa CET HAT: il 


Suppose that to him belongs the entire earth full of 
wealth. Thus the accessories for the performance of karma 
necessary for attaining perceptible and imperceptibie ends 
have been stated. 


The three texts beginning from yuvð syat and ending with vittasya 
urnă syit seek to convey the twofold means necessary for the attain- 
ment of the objects of desire, drsta as well as adrsta. Since the young 
man described above is in possession of all the riches of the world, he 
commands external accessories (b&hya-sadhana) for attaining his goal. 
Strength of body, ability to do things quickly, and the like, are the 
bodily accessories (@dhy&tmika-s@dhana) equally necessary for attaining 
the goal. l 


[ 500 ] 
A. A à 

qeda GTA: ATA: JAA | 

SAA JAA EJE AUA: A B=aa N 


The delight which a person attains, being thus endow-. 
ed with the external and bodily accessories, is said to be 
(one unit of) human bliss. 


The meaning of the text sa eko mānuşa ānandah is stated in this 


verse. 


_— Sruti is going to work out a calculus of pleasure starting with the 
happiness enjoyed by a person who has all the bodily accomplishments 


BRAHMAVALLI 533 


and whe is the ruler of the entire world. The happiness enjoyed by 
such a person is reckoned as one unit of the highest human happiness 
(manusyitnaim prakrsta eka Gnandah). Sruti does not take into consideration 
the happiness of other human beings who do not command all the 
resources required for the fullest satisfaction in all respects as the ruler 
of the entire earth can do. Consequently, the happiness enjoyed by the 
latter is considered to be the highest human happiness, and is cal- 
culated as one unit of human happiness {eko m@nusa Gnandah). 


[501] 


a gà gamag gi AART: | 
JOTARO WAAR: TAT: N 


One hundred such units of human bliss put together 
make one unit (of bliss) which human fairies possess. 

This verse explains the śruti text te ye satam manusa Gnand&h and 
also the next one. 

Manusya-gandharva means a human fairy. Human fairies are those 
human beings who become gandharvas through the performance of 
karma and updsan@ of a special sort (manusyah santah karma-vidy@ visesad- 
gandharvatvam prāptāh manusyagandharvth). The happiness which they 
enjoy is a hundred times superior to the highest human happiness. 


[ 502] 


gaRaa: BARA AAMARITA: | 
JaMRaAkEUS West: ale N 


These fairies of the human world are endowed with 
sweet odour. They can assume any form they like. They 
possess the power of becoming invisible and so on. And 
they are experts in dance, music, and the like. 


A description of the gandharvas and the powers that they possess 
is given with a view to show why the bliss enjoyed by them is a hund- 
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red timcs superior to the highest human happiness. Since the gandhar- 
vas are endowed wiih extraordinary powers, they havc fewer obstacles 
when compared with human beings. And also they could cominard 
any number of accessories for attaining their ends. It means that the 
mental tranquillity of a human fairy, which is necessary for the mani- 
festation of pleasure, must be greater than that of a human being. 
whatever be the supremacy and the nersonal accomplishments of the 
latter over others. 


[ 503 ] 
yggin RETA | 
anaia aa aaa N 


Since they are in possession of power and accessories 
to resist the numerous pairs of opposites, the bliss of the 
human fairies is greater tkan human bliss. 


Because of the power and accessories they have, they will not be 
victims of the pairs of opposites such as pleasure and pain, heat and 
cold. 


[ 504 ] 
aRar qeaengentstren: | 
agaaa GUO: HAUT Il 


Of the stages which follow one after another in an 
order upto the Hiranyagarbha, each succeeding stage is, 
indeed, a hundred times superior to the one preceding it. 


Starting from the human happiness, the Upanisad proceeds in an 
ascending order and speaks of the happiness of the human fairies, of 
the divine fairies, of the manes, of the gods in heaven, of the karma- 
devas, of the gods, of Indra, of Brhaspati, of the Viraj, and of the Hir- 
anyagarbha. ‘The happiness attained at each higher stage is a hundred 
times superior to that attained in its preceding lower stage. 
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[ 505] 
ARAMA: aa araa: Aa: | 
AUTISM TAHASATA II 


Srotriyah is one who is learned in the Vedas. It is 
well-known that he is one who observes Vedic duties. And 
also he is une who is not polluted by desire. So hc is 
akamahatah. 


The sruti text srotriyasya c&k@mehatasya is oxplained in this verse. 
[ 506 - 507 ] 
Tae BEA: | 
ATMA WANG AAAI 


gare serine EAA | 
APAZA TA BATAsISA II 


Such a person who is detached from human happi- 
ness, but who has desire for the happiness of the next 
higher stage, attains the bliss which is a hundred times 
superior to (one unit of) human happiness. And witha 
view to couvey this idea, akdmahata is not mentioned in 
the beginning in respect of attaining more happiness. 


In the first stage, srutt speaks about the highest human happiness 
which accrues to one who is young, good, etc., and who commands 
the entire wealth available in the world. But here there is no reference 
to the Vedic scholar who is free from desire (ak@mahata), whereas in each 
of the subsequent stages arranged in an ascending order there is refer- 
ence to the Vedic scholar who is free from desire. That is to say, after 
stating sa eko mānuşa Gnandah, śruti does not use the expression Srofriyas- 
ya cakaimahatasya, whereas after sa eko manusyagandharoGnimanandah, sa 
eko devagandharvan@m@nandah, etc., it uses the expression frotriyasya cūk- 
āmahatasya. What is the reason for the omission of this expression in 
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the first stage (frathama-paryGya)? Sruti conveys the idea that a Vedic 
scholar who is detached from the enjoyment of human happiness, but 
who neverthcless longs for the happiness of a human fairy attains it 
here itself, by virtue of the mental tranquillity which he has. He 
attains here itself the happiness which is equal to that of a human fairy. 


If the expression srotripasya cakamahaiasya were used in the first 
staye iiself which speaks about the highest happiness of one who has all 
. the personal accomplishments and who rules over the entire earth, it 
would mean that the happiness attained by the Vedic scholar, who is 
free from desire, is equal to the highest human happiness. Such a 
position is inconsistent. The Vedic scholar who is frec from desire is 
detached froin huruan happiness. It would be inconsistent to say that 
a person who is averse to human happiness attains the very same thing. 
It is with a view to avoid this absurdity that the expression Srotriyasya 
cakamahatasya is not mentioned in the first stage. 


[ 508 ] 


Amara à waa at AÑ | 
PGA Tat Carat Basa N 


Both learning of the Vedas and sinlessness are common, 
indeed, to all levels. When desirelessness grows, happiness 
increases. 


The three means of attaining happiness are: (1) knowledge ef the 
Vedas (Srotriyatvam), (2) sinlessness (avrjinatvam), and (3) desirelessness 
(ak@mahatatvam). The first two factors are common to all levels from 
that of the human being upto that of the Hiranyagarbha. They do not 
vary from level to level. But desirelessness (aka@mahatatva) varies from 
stage to stage. As we proceed from a lower to the next higher stage, 
desirelessness or mental tranquillity increases. Keeping pace with the 
growth of mental tranquillity, happiness, too, increases. So there is 
something unique about desirelessness as a means of happiness. 
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[ 509 J 
aaisemeded Be aAA SSE | 
gaa Wee amme EEA ll 


Since (tutal) desirelessness is the direct means of attain- 
ing the unsurpassable bliss, it alone causes the increase of 
happiness (from stage to stage). 


The superiority of desirelcssness over the other two factors is set 
forth in this verse. 


[ 510] 
TUT AAA TAA AAT | 
Aaa aa S CASAC I 


Hence for attaining the highest bliss which has been 
spoken:of, the two factors, viz., the learning of the Vedas 
and sinlessness, and also desirelessness are the three means. 


The Taitliriya text which we are considering here refers only to the 
study of the Vedas and desirelessness as the means of attaining bliss. 
It does not speak about sinlessness (aurjinatuam) as a means thereto. 
Nevertheless this, too, must be included in the list as it has been stated 
in the Brhadaranyaka text (IV, iii, 33) where there is a similar account 
of the increasing grades of happiness. It says: the joy of the gods by 
action multiplied a hundred times makes one unit of joy for the gods 
by birth, as well as one who is versed in the Vedas, sinless, and free 
from desire... The joy in the world of Prajdpati multiplied a hundred 
times makes one unit of joy in the world of Hiranyagarbha, as well as of 
one who is versed in the Vedas, sinless, and free from desire.’’ 


[511] 
SA aA: Gl SHIGE F | 
ARMA: gaal MAARA II 


538 TAITTIRIYOPANISAD-BHASYA-VARTIEA 


The first two (factors) are common to all stages upto 
Brahma, but the third rises higher and higher. So desire- 
lessness alone is the superior means when compared with 
the other two. 


[512] 
aaea daak A war: | 
ARASA a: asreneearher: | 


Those who stay long in the world of the manes are re- 
ferred to by the term ciralokalokah. They are those who 
perform the ceremonies such as pitr-§rdddha (while here 
in this world). 

After speaking about the happiucss of the human fairies, which is 
a hundred times superior to that of the highest human happiness, sruti 
refers to the happiness of the divine fairies, which is a hundred times 
superior to that of the human fairies. Then it speaks about the happi- 
ness of the manes (fitrn@mdnandah), which is a hundred times superior to 
that of the divine fairies. 


Long stay in the world of the manes is the result of the perfor- 
mance of ceremonies to the manes, etc. (piirsriddhidi-karmaphalam 
ciralokavasah). 


[ 513 ] 
BAAN Tals: ARE ASAT War | 
os 
MAPA Tae Faas | 
Ajana is the world of the gods. Those who are born 
there are known as the djdnaja gods, gods by birth. Those 


who perform the deeds enjoined in smrti are born in the 
regions of gods. 


The happiness of those who are gods by birth is stated as the next 
stage. Itis a hundred times superior to the happiness of the manes. 
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Birth as a god is the fruit of ihe performance of deeds such as the 
digging of streams, wells, tanks, and so on prescribed in smrii (vapikipa- 
tatakadi-smartakarma-visesaphalam devajanma). 


[ 5141 
Hana alagial a wan RETE | 
BHAA TATA ATA IN 


iKcrma-devas are those ignorant people who reach the 
worlds of gods by inerc karma (such as agnihotra). Gods are 
tose who go by the rorthern path. 

This verse expiains the meanings of the words karma-deva and deva, 
which occur in the śruti texts sa ekak karmadevariim devin&mainandah and 
sa eko devanimazandah. 

Karma-devas are those whe gu to the world of gods by the perfor- 
mance of karma alone such as agnihotra (agnihotradi-kevalam karma) as 
enjoined by Scripture without the practice of upāsanā. Those who resort 
to both the scriptural rites and meditation go by the devayana, the nor- 
thern path, which is the path of gods. See the Chdndogya (V, x, 1-3) 
for an account of the two paths, pitrydna and devayana. 

Sruti says that the happiness of the karma-devas is a hundred 
tines superior to that of the àjānaja gods. In the same way, the happi- 
ness of gods is a hundred times superior to that of the karma-devas. 


[5157 
Jaaa meua amA: | 
aaksakea ade RIAA I 


Here Prajāpati is the Viraj who has the three worlds for 
his body. The word brahman here must be understood as 
the Hiranyagarbha, who is in the cosmic and individual 
forms. 

Prajapati that is mentioned in the text sa ekah prajapateranandah 
stands for the Virāj, the cosmic being in its gross aspect, who has the 
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three worlds — earth, heaven, and ihe intermediate space — as Lis 
body. The term brahman which occurs in the text sa eko brahmana Gnandch 
refers to the Hiranyagarbha or the SiitrZtman, who pervades the entire uni- 
verse as the cosmic and individual persons. 


Suresvara skips over the stages of Indra and Byhaspati, as the 
meanings of these terms are well-known. Indra is thc lord of the gods, 
and his preceptor is Lyhaspati. The happiuess ot Indra is a hundred 
times superior to that of the gods. Similarly, the happiness of Brhaspait 
is a hundred times superior to that of Indra. The next two higher stages 
ofthe Virdj and the Hiranyagarbha must be cxplained in the same 
way. 


[ 516-517] 
Ç A . 
a wd aa aaa aaa asia a: | 
FRA oat VA aq ARAFA N 


aquseasaad q fasi aa q9a | 
amaa Sontag aa | 


That bliss in which all our (surpassable) pleasures at- 
tain oneness, wherein all desires caused by ignorance and 
all knowledge of duality are removed, and wherein desire- 
lessness reaches its culmination — that bliss must be known 
(as identical with Brahman) through the śruti text, in the 
manner in which it has been explained. 


These two verses explain the nature of the supreme bliss which is 
Brahman-Atman, which transcends the happiness of the Hiranyagarbha. 
The latter which is attained by a person who is well-versed in the Vedas 
and who is free from desire is only a part of the supreme bliss. It has 
already been stated that the existence of the unsurpassable Brahman- 
bliss may be inferred from the limited, surpassable happiness which we 

enjoy. This reasoning supports $7ut? texts which declare that the jiva in 
its essential nature is identical with Brahman, which is of the nature of 
the unsurpassable bliss. The idea is that knowing that the unsurpas- 
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sable bliss is ideniical with Brahman, the infinite, one must realize one’s 
identity with that Brahman as taught in the Sruii text tat tvam asi. 


[ 518 J 
ARARNAR = Az: Saar | 
AAIR RI Haan 


Here (in Brahman) there cannot be even the slightest 
difference betwcen bliss and thai which has bliss, since it 
has been stated by §rutz itself that one who makes a little 
difference (in Brahman is struck with fear). 


The happiness which arises as a result of karma is different from 
the person who enjoys that happiness. The same ‘hing, the critic argues, 
must hold good between the unsurpassable bliss and Brahman which 
has that bliss. Ifso, it is wrong to say, according to bim, that the 
unsurpassable bliss is Brahman. 


This argument is untenable. The unsurpassable bliss constitutes 
the very nature of Brahman which is non-dual, which is free from saja- 
tipya-vijGtiya-svagata-bheda. Brahman is bliss, and bliss is Brahmau. It 
is, therefore, wrorg to think of any difference between bliss and that 
which has bliss. That is why śruti itself has warned that he who makes 
even a little difference in Brahman is tormented by fear (yad@ hyevaisa 
etasminnudaramantaram kurute, atha tasya bhayam bhavati). 


[ 519 ] 
a qaand Rea AAE | 
ETARA ZARARA N 


This (Brahman-bliss) does not seek any means for 
attaining its own existence, for it is eternal. The removal 
of ignorance alone is required. 


We require accessories for getting happiness which is the result of 
karma. But we do not require any accessory or means for rcalizing 
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Brahman-bliss, since it is always attained by virtuc of its being our in- 
ward Self. Though Brahman-biiss is ever-existent as identical with ous 
inward Self, it does not manifesi itself to be such since its real nature is 
veiled by avidya. All that is required for attaining Brahman-biiss is the 
removal of avidya. 


[ 520 J 
TENGARA AAA AN | 
SHAG BA ME AAA RATA II 


Just as the comfortableness of a person, who is sunk 
down under a heavy burden, increases by the gradual re- 
moval of the burden, (even so the manifestation of bliss) 
in one’s own Self increases by the gradual removal of 
avidyd. 

How the removal of avidy% leads to the manifestation of bliss in the 
Self is explained by means of an example. 


f 521] 
saa ABAARET AT | 
STAI MARRS MAARRIZA N 


Now the conclusion of the inquiry (into bliss) is that 
Brahman, which is non-dual bliss and which is independ- 
ent of all means, is what is directly realized (as identical 
with our immediate Self). 


The substance of the three sruti texts sa yascãyamı puruse, yas cãäsãvā- 
ditye, sa ekah is stated in this verse. 


The inquiry into the nature of happiness and its different grada- 
tions, which was commenced from the śruti text saig@ Gnandasya mimā- 
msa@ bhavati, has enabled us to conclude that the infinite, unsurpassa- 
ble, non-dual bliss which is Brahman exists. And this Brahman is sāk- 


satphalam, what is directly realized, because it is identical with our in- 
ward Self. 
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[522 ] 
Paar: aaa: | 
SJE UTARA UA afer N 


Brahman which has been spoken of as real, etc., which 
has beea shown to he one with ihe Self located in the in- 
tellect, which has been distinguished from the unreal, tke 
insentient, etc., and which is free from all bondage—(it is 
that Brahmar which is staied iu the end). 

The sruti texts sa yascãya;n puruşe, etc., must be viewed not only 
as stating the conclusion of the inquiry into the nature and gradations 
of happiness, but also as setting forth the nature of Brahman in har- 
mony with the initial passage satyar: jiiinam anantam brahma, etc. 


[ 523 J 
PreEeqhoagurcnsararaa: | 
maraa d fat: magada Aaa: |! 


Distinguishing the Witness-self from the not-Self 
which lies at the lap of avidyd, we directly know Him by 
means of (i.e., as identical with) Brahman alone. Since 
the Witness-self is immediately known, He is referred to 
as ‘this’ (in the Sruéi text). 

The Upanisad purports to teach the truth of non-duality. We as- 
certain the purport of Scripture through the harmony between the 
initial and the concluding passages. In the beginning of this chapter, 
Brahman has been defined as real, knowledge, and infinite. If Brah- 
man, the ultimate reality, is infinite in the real sense of the term, it must 
necessarily be one (ekam) and non-dual (advitiyam). The śruti passage 
sa yascayam puruse, etc., which we are considcring here, concludes in the 
same way. It says that Brahman-Atman, which is in man and also in 
the sun, is one (sa ekah). From the harmony between the initial and 
the concluding passages, we conclude that sruti purports to teach the 
truth of non-duality. 
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Since the Witness-self, being self-luminous, is directly knowu, it is 
spoken of as “this” one in the śruti text sa yaschyam puruse. 


[ 524 
apaga gad aA TAA i 
JERRI Ia SAPAA N 


Thus in the expression akdmahaia, (the inward Self of) 
the man frec froin avidya@ is indicated (by the word ‘‘this”’ 
in the sequel). In the absence of avidyd, Brahinan is ex- 
perienced of its own accord. 


The expression froiriyasya cakamahatasya occurs several times in this 
anuvika, Giving an account of the calculus of happiness, śruti speaks 
of the man learned in the Vedas and free from desire in the last stage 
(antye paryaya). Such a person, having mental tranquillity atits best and 
being free from avidyā, attains Brahman-bliss. The supreme Brahman- 
bliss which is no other than the inward Self is referred to as ‘‘this’’ one 
in the man (sa yaSscaiyam puruse) in the sequel. Sruti teaches that this 
inward Self is Brahman. 


When avidyā is removed, the supreme bliss manifests itself to the 
person who is versed in the Vedas, sinless, and free from desire. 


[ 525 ] 
aad gaa aa AARI | 
TA AMR A SaSATARAR N 
Where an unknown object is to be known, involving 
the knower, etc., there is the need of other means of know- 


ledge, but not in the case of that (Brahman) which is self- 
luminous. 


It was stated in the previous verse that, when avidyd which 
veils Brahman is removed, the latter manifests itself of its own accord 
without seeking the help of anything. ‘This view, the critic argues, is 


BRAHMAVALLI 545 


untenable. An object like a pot can be known only through a means of 
cnowledge (pramana). The knowledge of an object involves pramana, 
bramat@, etc. In the same way the help of 2 pramina, it is urged by the 
-ritic, is required for knowing Brahman. It means that Brahiaan cannot 
reveal itself without a pramZna, etc. But this argument is wrong as it 
sverlooks a basic difference between Brahman and other objects. Objects 
ike a pot are insentient. So they can be known only through a pramana. 
But Brahman, being self-luminous, «Ines not require any pram&na for its 
manifestation. 


r 5u6 
saaeankast at aaa aaa | 
aA maaa Sara atari 


But in this case, knowiedge itself constitutes the nature 
of the Self and cannot be known by another object. It 
neither rises nor sets. So other mieans of knowledge is not 
required here. 


The Selfis knowledge by nature. Being eternal, it has neither a 
beginning nor an end. It is self-luminous in the sense that, while it is 
not illumined or made known by any other means, it illumines other 
objects (ananyãnabhīsyatvam, anydvabhisakatvam). 


[527] 
AAAI ASN ENRI. | 
asaka aga aRar N 


The locative case-ending after purusa indicates that the 
content (of the locus) is the principal. Just as by the texts 
such as “This Self identified with the intellect..., (the 
content is emphasized), even so §ruiit thus speaks of the Self. 


In the śruti texts sa yascdyam puruşe, yaseds@vaditye, the two words 
puruge and Gditye are in the locative case. Though usually the locative 
case will convey that the locus (ādhāra) denoted by it is the principal, 
here it is not the locus, but the content (@dheya) of the locus, that is 
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intended to be conveyed as the principal. In this context, the supreme 
Brahman referred to as existing in the person and in the sun is the prin- 
cipal. The text intends to convey the identity or oneness of the con- 
tent in the two loci. ‘This is not the only place wherein we interpret the 
locative case as having its emphasis on the @dkeya and not on the 
ādhīra. Consider, for exampie, the Brhaddranyaka text (IV, iii. 7) cited 
in ihe second iine of the verse. It speaks about yo’yam vijñänamayah 
pranesu, etc., i. e., “this Self which is identified with the intellect and 
which is in the pranas.’’ The locative case in the term graiesu conveys 
that the Self is the principai and that it is different from the pranas. 


j 528 | 
ARAMA MSAA: UAR: | 
aa ger gaa a ga ahead i 
In the text, “And this one in the human person,” He 
who is the constant witness of the intellect and whocan 


be reached by the mind which is not smitten by desire is 
taught (by implication). 


The text sa yasciyam puruse refers, by implication, to the pure 
consciousness, which is the implied meaning of the term tvam. 


[ 529] 
TATRA ATA AAT ATR | 
Ta AAS vase Asay a aera I 


The $ruti text, “That one who is in the sun,” refers 
(by implication) to Brahman who shines brightest in the 
sun and is devoid of separation from us. (In justification 
of this) there is the Sruti text, “The Sun isthe Atman.” 


The śruti text yascisaviditye signifies by implication Brahman, 
which is implied by the term tat. The Sruti text quoted in the second 
line of the verse is from the Taittiriya-samhita, II, iv, 14. 
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[ 530 ] 


aaa aa wada | 
amnad qaa 


Since the non-dual reality appears, through avidyā, in 
the different forms of ksetrajfia and ifvara, by removing 
it (we must realize their) oneness like the oneness of the 
ether enciosed in a pot and the ether cutside it. 


This verse explains the meaning of the gruti text sa cekah. Though 
the ultimate reality is one, it appears in the two distinct forms of jiva 
and svara due to avidyd, in the same way as ihe ether which is one 
appears in two distinct forms as ghatzkasa, the ether within a pot, and 
mah&kasa, the vast ether outside it, due tothe limiting adjunct, viz., the 
pot. Just as the removal of the limiting adjunct helps us to realize that 
the ghaiakGsa and the mah@k&sa are one, even so the removal of the 
upidhi of avidyd will help us to realize that the jiva and Isvara are one. 


[ 531 ] 


HAA ATIRG BET: TAT M: | 
argia aaa aaia: | 


The sun is, indeed, the object of the highest excellence 
in the universe consisting of gross and subtle objects. The 
identity of the consciousness in the sun with the conscious- 
ness in us is conveyed by negating avidyd which is the 
cause (of their superiority and inferiority). 


Why is it, it may be asked, that the sun has been singled out here 
by Sruti? Sruti seeks to convey that distinctions such as superiority and 
inferiority arise because of the limiting adjuncts based on avidyad, and that 
by overcoming these distinctions through the removal of avidyā we can 
realize the non-difference between Brahman and Atman. The universe 
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consists of gross and subtle objects, and the sun is the most cxcellent 
among them. Brahman-cunsciousness which is in the sun is considered to 
be superior because of the adjunct (up%dhi). The same Brahman-consci- 
ousness which is in the mind of the jivais considered to be inferior only 
because of the adjunct. The superiority (utirsfatvam) in the case of the 
sun and the inferiority (nikrstatvam) in the case of the jiva are duc to 
the adjuncts. When we say that Brahman-consciousness which is in the 
suu is identical with that in the jiva, the latter is no more inferior. And 
when it is realized that the jiva is not inferior, the superiority associated 
with the sun will also disappear. If we ignore the special features of 
the sun and the jive, we will realize that Brahman-consciousness is the 
same both in the sun and in the jiea. It is this truth of non-duality that is 
taught by the Upanisad when it says: “And this one who is in the human 
person, and that one who is in the sun. He is one.” 


[ 532 ] 


FAD A A AMTES IJRA | 
gtin farasaeesa N 
In the text, “This one who is in the human person,” 
the jīva-consciousness which is considered to be inferior 
and manifested in the intellect of the person is restated. It 


is then identified with /Svara (inherent in the sun), which 
is considered to be superior, as the serpent with the rope. 


The sentence, “The serpent is the rope,” purports to convey that 
the object in front which is seen as a serpent is only a rope. By remov- 
ing the serpent-cognition, the object in front is identified with the rope. 
In the same way, the jiva-consciousness reflected in the buddhi and 
imagined to be inferior is identified with /$vara-consciousness located 
in the sun and imagined to be superior, by removing the inferiority of 
the former, which arises because of the up&dhi. With the removal of the 
alleged inferiority of the jiva-consciousness, the superiority of svara- 
consciousness will also disappear. In short, when the elements which 
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contribute to the status of inferiority and superiority are dropped oui, 


what remains is the pure consciousness. 
[ 533 ] 

SHE ATARATTISLAG TSE, | 

See wazesacEe È a i 


That inferiority of the jtva, in relation ic which 
I$vara becomes superior, is, then, negated by virtue of the 
strength (of the identity of [vare with the jiva). Conse- 
quently /Svara gives up His superiority, for itis dependent 
on the inferiority of the jiva. 


[ 534] 
awe areal | 
Raana Aa ada feed N 


In that case, there is no superiority in the sun. In 
the same way, thereis no inferiority in the jīva. By aban- 
doning both as “not this, not this,” one attains (the pure 
consciousness) which is the non-verbal sense of the 
sentence. 


Brahman-Atman, the pure consciousness, is the implied sense of 
the texts sa _yascdyam puruse, yascasavaditye, One must get at this impli- 
ed or non-verbal sense (av@kyartham) by negating the adjunct-based diff- 
erences caused by avidyd. 


| [ 535 J 
satagit Ag ara Bead | 
anae Anga I 


Neither superiority nor inferiority exists here in one’s 
own Self. Those whose vision is affected by ignorance 
see superiority and inferiority (in the Self). 
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[ 536 1 
aRAa ad gnr aA aea: | 
seai Baan aai ara aad N 
Since ignorance alone is the cause of superiority, etc. 


the latter do not exist in reality. When it (i.e., ignorance) 
is devoured by knowledge, plurality disappears. 


[ 537 J 
aR aa: alaaa | 
aaea aAA: N 


Since Brahman-bliss excels all other pleasures up to 
that of the Hiranyagarbha, one should know the oneness (of 
that Brahman-bliss) inherent in the jiva and in the sun by 
removing avidya which is the source of all distinctions, 


When a person realizes the non-difference between the Self in man 
and Brahman in the sun, aridy@ which sets up all distinctions such as 
superiority and inferiority gets removed, leading to the attainment of 
the unsurpassable Brahman-bliss. 


[ 538 ] 


aa weal Gea _ | 
daaa saat aa awa: N 


Since from the text which defines Brahman as real and 
knowledge, the unreal, etc., get negated and since avidyd 
also, which is the ground of all distinctions is removed, the 
oneness (of Brahman-Atman) inherent in the jiva and in 
the sun (is established). 


This verse reiterates the non-dual nature of the ultimate reality as 
conveyed by the Sruti text sa ekah. 
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[ 539-540 ] 


HAN ASAA HIMAITIA: | 
aria TEAM: AT I 


qaa aet sena | 
aa agai gehaen i 


Since the existence of Brahman has been proved 
through reasonings based on the objects of creation, the 
acquisition of joy, the functioning of vital airs, etc., the 
question whether Brahman exists or not has been answer- 
ed. Now the question whether anyone who has known 
Brahman, departing froin here, attains it will be answered 
(in the subsequent text beginning with sa va evamyit). This 
is what the author of the Bhdésya himself says. 


After listening to the instruction of the teacher, the disciple, it was 
stated earlier, asks three questions for the purpose of clarifying his 
doubts. See verses (364) and (365). The first question related to the 
existence of Brahman. The second question was whether an ignorant 
man, after departing from here, attains Brahman or not. And the third 
question was whether a man of knowledge does or does not attain 
Brahman after departing from here. After commenting on the three 
$ruti texts sa yaschyamh puruse, yascisavaditye, sa ekah, Sankara makes a 
reference to the three questions raised by the disciple earlier, and reviews 
the manner in which the Upanisad has answered and proceeds to answer 
in the sequel these questions before continuing his commentary on the 
text sa ya evamvit, etc. Suresvara restates here in these two verses 
Sankara’s review of the position. 


According to Sankara, the question whether Brahman exists or not 
has been answered by the Upanisad by giving various reasons such as 
the phenomena of creation, acquisition of joy, functioning of life, attain- 
ing a state of fearlessness, and the experience of fear, all of which prove 
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the existence of Brahman. [vis his contention that the Upanisad has so 
far dealt with this question, beginning from the text so’kdmayta, 
baku syām prajadyeyeti occurring in the sixth anuvāka. Of the two remain - 
ing questions, thai relating to the enlighcened mau will be answered 
in the sequel beginning from ihe iext sa ya evamvit. Sankara argues 
that the Upanigad does not answer separately the question whether an 
ignorant man attaius Brahman or not. [f it is said that the wise man 
alone atiains Brahman, it wiil follow that anignerant man does not 
attain it. Since the answer to the question relating to the wise man 
will also settle the question relating to an ignorant man, no separate 
attempt will be made to answer that question. Thisis the review of 
the position given by Sankara, the authcr of the bhzsya on the 
Upanisad. , 


[ 541 ] 
AMA atcqeqSolIA ASA i 
aq Aaa ara sA AAAA I 


I, whose dense ignorance has been consumed in the 
fire of his (Śrī Sankara’s) speech, think that the questions 
relating to the ignorant man and the man of knowledge 
contained in the texts utdvidvdnamum, etc., have been ans- 
wered by the texts yada hyevaisa, etc. 


After restating Sankara’s view as to how the Upanisad answers the 
three questions raised by the disciple, Suregvara offers his own interpre- 
tation which differs from Sankara’s. 


Suregvara is of the view that the questions relating to the ignorant 
and the wise have already been answered. The question whether the 
man of knowledge attains Brahman or not has already been answered 
by the śruti texts yada hyevaisa etasminnadréye ... atha so’bhayam gato 
bhavati. See verses (435) and (436). The remaining question relating 
to the ignorant man has also been answered by the texts yada hyevaisa 
etasminnudaramantaram kurute ... tattveva bhayam viduso’manvanasya. See 
verse (458). 
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It has to be noted here that, even while differing frou: Sankara, 
Suregvara acknowledges his indebtedness to Sankara, who helped him 
to overcome his ignorance through the saving knowledge. 


[ 542] 
saga cafe saon | 
ait aAA fs: ee seats Sea: N 


Since the questions (relating to the ignorant and the 
wise) stated in the text utdvidvdnamum lokam, etc., have 
been (direcily) answered, the other question whether Brah- 
man exists or not is also settled (thereby). 


It was stated earlier that the frutz texts beginning from yada 
hyevaisa etasminnad 7 $ye and ending with tativeva bhayam vidugo’manvanas- 
ya answer the two questions iciatiug to the man of knowledge and the 
ignorant man. The advantage in this interpretation of Suresvara 
is that both these questions are answered directly by the fruti text 
(sabdāt) and not by implication (artkāt). The question whether Brah- 
man exists or not has also been answered here by these texts, since it is 
meaningless to talk about the attainment or otherwise of scmething 
which does not exist. Only on the basis that Brahman exists, the ans- 
wer given by śruti, viz., that the wise man attains Brahman and that 
the ignorant man who thinks that Brahman is different from his Self 
does not attain it, becomes intelligible and tenable. In short, all the 
three questions of the disciple are answered by these texts. 


[ 543 ] 
grea Kafaad aa qN | 
BACAR Wearat a fae i 


Just as the fruit (to be attained) is not different from 
being a knower of Brahman, so also the supreme bliss does 
not differ from the state of the absence of desire, (misery, 
and its source). 
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It was stated earlier that fruii seeks to convey the non-difference 
of Brahman and Atman when it speaks about “This one who is in the 
human person, and that one who is in the sun, He is one.” The critic 
argues that, evcn though Brahman and Atman are one, the knowiedge 
of this oneness leads to two discinct results, viz., (i) the absence of 
misery along with ignorance, which is its scurce, and (2) the attain- 
ment of the unsurpassable bliss. These two results, the critic urges, 
are different from each other inasmuch as, while the one is necative, 
the other is positive. 

This view is wrong. The Mundaka text (III, ii, 9) says that the 
knower of Brahman becomes Brahman indeed. Knowing Brahman is, 
indeed, attaining it. ‘There isno fruit yei to be attained apart from 
being the kuower of Brahman. Brahman is infinite and non-dual. When 
a person realizes Brahman as non-different fom his inward Self, he 
has atiained the fruit, and there is nothing left to be attained by him. 
The fruit attained by the knower of Brahman may be described nega- 
tively as absence of desire and positively as the enjoyment of bliss. The 
latter is not different from the former. There appears to be difference 
between the two only in our manner of speaking. Just as the origina- 
tion of pot-sherds is negatively referred to as the destruction of pot, so 
also the attainment of bliss is negatively spoken of as the absence.of 
desire and evil along with ignorance, which is their source. it is 
necessary to emphasize here that the Advaitin does not admit the 
existence of negative entity. See verses (31) and (32) of the Siksavalli. 


The first line ofthe verse, according to Anandagiri, has to be con- 
strued by adding the negative particle nañ as follows: vidvattduyatirekena, 
ie. vidvadripat, phalam yath® bhinnam na bhavati tathā ... Anandagiri 
explains the word akamahatatayéh which occurs in the second line of the 
verse as samilanarthaniourtteh. 


[ 544 - 545 ] 


Agade: a a: pAg | 
SATA VATA ETT I 


BRAHMAVALLI 


qa 
eal 
Oo 


Saar ta aaa ener: | 
agaa gaa hears: N 


When in this world a person, who has perfected him- 
seif in ike course of many (previous) births, directly per- 
ceives his identity with Brahman as stated above, then asa 
result of this (experience) he gives up attachment for his 
body which is fuil of passion and other evils and also for 
the external world, and attains Brahman which is the cause 
of the creation, maintenance, and dissolution of the physi- 
cal universe. 


These two verses state the substance of the śruti passage sa va 
evamvit asma@llokat pretya, etc. 


It is only one person in a thousand who, as a result of practising 
in several previous births the discipline necessary for attaining the true 
knowledge, realizes that-he is no other than Brahman, the ultimate 
reality. Such a person is free from all attachinent for everything — for 
his body as well as for the things of the world. Having overcome his 
attachment for all the five sheaths, he thus remains one with Brahman. 


The Lord says in the Git@ (VII, 19): “At the eud of many births, 
the man of wisdom comes to me, (realizing) that Vasudeva is the all: he 
is the noble-souled, very hard to find.” Commenting on this passage 
Sankara observes: ‘‘At the end of many births occupied in spiritual 
regeneration as preparatory to the attainment of wisdom, the man of 
mature wisdom resorts to me, Vasudeva, the innermost Self. How? 
Realizing that Vasudeva is the all, he who thus comes to me, N@rayaza, 
the Self of all, is a mahitman, a man of high soul; there is no other 
either equal to him or superior to him. Therefore such a man is very 
hard to find. It has been said that ‘among thousands of men, one perch- 
ance strives for perfection’ (Gitā, VII, 3).’’ 


Pretya literally means after departing. Here it means giving up 
attachment, abhimānam parityajya. 
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[ 546 ] 


Siete agea Gaeta aaa: | 
waaay sae EIA ATRE | 


The expression “He who knows tbus” means, indeed, 
thc person who has given up attachment for the world 
(tor the physical body). (By the same principle) it is pro- 
per to treat him as one who has given up attachmeni for 
all the remaining things (to be mentioned in the sequel). 
Tke subsequent Sruti texts are for explaining this. 


The gruti text says: sa ya evamvit asm@llohat pretya. Asm@llokat means 
from this world, i.e., from the tctality of things seen and uuseen, or 
from this physical body. The person who knows that his inward Self 
is identical with Brahman gives up attachment not only to the physical 
body, but also to the remaining things, viz., the prdnamaya, the manomaya, 
the vijnidnamaya, and the @nandamaya, stated in the sequel. 


[ 547 - 548 ] 
TAARIA TH AAA | 
AAAH AsesraAaAAr N 


aan aerial Gala aa: | 
AARAA TAGISH Il 
FAQS eng ARAR: N 


Just as the wise man, attaining the annamaya self and 
remaining one with it, gives up attachment to its effect 
(which is not different from its cause), so also, attaining 
the prānamaya self which is inward to it and remaining one 
with it, he abandons, indeed, the annamaya self. (Again, 
attaining the manomaya self) and remaining ‘one with it, he 
gives up attachment to what is outside it (viz., the prana- 
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maya),in the same way asthe (illusory) snake loses its 
identity (as snake) by virtue of its being known as a rope. 
Thus by passing into what is inner and inner, there is the 
abandonment of the outer ones (by the wise man). 


These two verses explain ihe mode of realizing the Self by giving 
up attachment io the five sheaths which are not-Self. 


Anandagiri says that the words in the instrumenta! case used in 
these verses must be understood in the sense of “remaining as suci” 
(sarvatra itthambhāve tritiy). 


[ 549 ] 
aeaa staat Aaa N 


Then he attaius the fearless permanent stay in Brah- 
man which is beyond the perceptible, the imperceptible, 
and soon. 


Verses (544) to (549) bring out the meaning of the śruti texts 
beginning froia sa ya evarhvit till etamanandamayamatminamupasankramatt. 


[ 550 ] 
asada: nake da 
aq Rasa aA afe AAJA: | 


Is that person who has been spoken of as one “who 
knows thus” different by his very nature from the supreme 
Brahman? Or, is he non-different from it? Or is he both 
different and non-different from it? 


After commenting on the śruti passage sa ya evamhvit ... etam&nanda- 
mayamitminamupasankramati, Sankara begins an independent discussion 
whether non-duality or duality is the truth by focussing attention on 
‘the term evarhvit, the person ‘who knows thus”. He says: “Now we have 
to discuss this point, Who is he that knows thus, and how does he 
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attain (Brahman)? Is the attainer different from, or the same as, the 
supreme Self?” 


Verses (550) to (594) deal with this discussion initiated by 
Sankara. 


[551] 


aq afofitie: agaaa agaa 
paar AAAA AI il 


If it be said that he is different (from Brahman), it 
would go against Srutt (which affirms the non-difference 
between the jiva and Brahman), and alse against the śruti 
text, anyo’sau which decries (a person who secs difference). 
If it be said that he is non-different (from Brahman), there 
is the defect of one and the same person being both the 
agent and the object of an action. 


Of the three alternatives in respect of the relation between the 
jiva and Brahman mentioned above, the first two are examined in this 
verse. 


It cannot be said that the jiva, the person who knows Brahman, is 
different from Brahman for the following reasons. First of all, it is 
opposed to scriptural passages which affirm the truth of non-duality. 
Consider, for example, the Ch@ndcgya text (VI, viii,7) tat tvam asi which 
states the non-difference between the jiva and Brahman. Another text 
(VI, ii, 1) from the Chandogya declares that the ultimate reality is “one 
only, without a second.” There is yet another reason to show why the 
difference between the jiva and Brahman cannot be accepted. Sruti 
decries a person who thinks in terms of difference. The Brhadaranyaka 
text (I, iv, 10) declares: “He who worships another God thinking, ‘He 
is one, and I am another,’ doesnot know. He is like an animal to 
the gods.” The idea here is that a person who worships another 
god, offering him praises, salutations, sacrifices, and so on, suffers 
not only from the evil of ignorance, but also degrades himself like 
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an animal to the gods whom he worships. Commenting on this 
passage Sankara observes: ‘‘As a cow or other animals are utilized 
through their services such as carrying loads‘ or yielding milk, so is this 
man of use to every one of the gods and others on account of his many 
services such as ihe performance of sacrifices. Tiai is to say, he is 
therefore engaged to do all kinds of services for them.” 


Ner can it be said that “a person who knows thus” is non-differcnt 
from Brahman. One and the sate person cannot be both the agent 
and the object of an action, i.e., one who knows and also ihe object 
which is known. 


[552] 
qa giaa Fa RANA: SAA | 
amaii Bar: Paasa N 


On this view, there would also be misery to the sup- 
reme Brahman. Further, the supreme Brahman as such 
would cease to be. Therefore, this inquiry is now under- 
taken with a view to determine the correct view. 


The view that the jive and Brahman are non-different seems to be 
defective for other reasons too. What is the sense in which we have to 
understand the identity between the jiva and Brahman? If the jive 
is viewed as identical with Brahman, then inasmuch as the former is 
subject to transmigratory existence, the latter, too, is not free from it. 
If it be said that Brahman is identical with the jive, then Brahman as 
such would cease to exist. 


The third alternative which seeks tc explain the relation between 
the jiva and Brahman in terms of both identity and difference is not 
taken up for consideration in view of the obvious absurdity of the posi- 
tion. 


Since none of the alternatives seems to be satisfactory, it is neces- 
sary to examine them carefully with a view to ascertain the real posi- 
tion. Hence the subsequent discussion. 
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[ 553 ] 


Aaaa fe ata tea tara fafa: I 


It is, indeed, well-known that indisputable knowledge 
alone is fruitful. 


If we wish co ascertain the view which is free from defect, and 
therefore tenable, it is because of the fact that only a determinate and 
certain knowledge (niscita-jnana) will be of benefit to us. 


[ 554] 


AARNA ARAA ASA TA AT i 
aega fala: RARAN ga: N 


Since one object cannot become anothcr, whether it 
gets destroyed or not, the wise man must know the jiva as 
non-different from the supreme Brahman. 


It was stated earlier that the discussion of the relation between 
the jiva and Brahman would help us to ascertain the correct position. 
Let us, therefore, first of all consider ‘the view according to which the 
jivais different from Brahman. The advocate of this view cites the 
Mundaka text (III, ii, 9), “He, verily, who knows Brahman becomes 
Brahman himself,” in support of his view. This text, according to him, 
means that the jiva whois different from Brahinan attains it through 
knowledge (ananyo jivo jñānadvārā brahma prapnoti). 


But this view is untenable. It is necessary to inquire how the jiva, 
who is said to be different from Brahman, becomes Brahman. Is it the 
case that an object becomes another by ceasing to be what it is? Or 
is it the case that one. object, remaining what it is, becomes another? 
Whatever be the alternative that is adopted, it connot be shown 
that one object becomes another. A pot which continues to be what 
it is cannot Lecome a cloth. Nor can it be said that it becomes a cloth 
when it is destroyed, i.e., when it ceases to exist. Inthe same way, 
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remaining what he is, a jiva cannot become Brahman. Nor can it be 
said that he becomes Brahman when he ceases to exist. The truth is that 
the jīva is always Brahman and not different from it. If the jrva is 
really different from Brahman, he can never become Brahman by any 
means, much less by knowledge. 


[555] 
aaqrqa galggin_ gaang A | 
qE Tea K Re AAG Aa ga 


If the knower of Brahman is non-different (from Brah- 
man}, he is already Brahman, and so why is it said that 
‘he becomes (Brahman)? Yes, the supreme Brahman is 
already attained by him, since cne who is not already 
Brahman cannot attain it. 


The first line of the verse states an objection. It wasstated earlier 
that the jive in his essential nature is always of the nature of Brahman. 
That is to say, he is always identical with Brahman. If so, it must be 
conceded, so the critic urges, that the jiva is identical with Brahman 
even prior to his realization of this identity through knowledge. And 
this would make the Mundaka text (III, ii, 9), “He who knows Brahman 
becomes Brahman himself,” which speaks about the five attaining 
Brahman through knowledge, untenable. 


The siddha@ntin gives the reply in the second line of the verse. Ad- 
mitting that the jiva in his essential nature is non-different from Brah- 
man, he says that Brahman is always attained by him, for one who is 
net already Brahman cannot become Brahman. He will show in the 
subsequent verse that this view does not conflict with the śruti text cited 
by the opponent. g 


[556] 
gamag aena aad | 
Raa agarcalfa azaiaataerar N 
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Like the attainment of the tenth nian, who due to 
ignorance thinks that his being is unaitained, that (Brah- 
man) which is unattained by avidyd is described as attain- 
ed by knowledge. 


How the standpoint of the Advaitin is not in conflict with the śruti 
text brahma veda brahmaiva bhavaii is explained by ‘means of an example. 
The man who started counting with a view te find out whether the tenth 
man was missing was himself the tenth man; but he did not know this 
truth due to ignurance. When he was told by a passer-by that he was 
the tenth man, he realized the truth. Thetenth man was missing due 
to ignorance, and his attainment was by knowledge. In the saine 
wey, though the jiva is al! the time identical with Brahman, he thinks, 
because of ignorance, that he is different from Brahman. ‘And Jike the 
attainment of the tenth man, his attainment of Brahman is said to be 
through knowledge. Since the ron-attainment of Brahman is through 
avidya, when aviuyd is removed through vidya we speak of Brahman as 
attained through vidya. 


[ 557 - 558 ] 


aga Ae amaaa | 
ante a aaa N 


gad Ba Aala fe aR | 
maa Se aa RRAN I 


Like reaching a village, etc., here (in respect of Brah- 
man) there is no attainment apart from the destruction of 
ignorance. If it be said that, like the knowledge of the 
way tothe village, the knowledge (of Brahman) is the 
means to its attainment, it is not so, because of the differ- 
ence (between the two cases). Just asthe knowledge of 
Brahman which is real, etc., is imparted here, the know- 
ledge of the village to be reached is not imparted there. 
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Should it not be said, it may be asked, that the attainment of Brah- 
man is analogous to the attainment of a village? The first line of verse 
(557) answers this question. The attainment of Brahman is not like 
the attainment of a village. One literally reaches the village covering 
the entire distance throngh walking, etc., and so its attainment is real. 
But in the casc of Brah:nan, the attainment is figurative. “Brahmapripti 
amounts to no morc ihan the rcmoval of avidy@. There is no aitain- 


ment cf Brahman apart from the removal of avidyā. 


The critic may argue in a different way with a view to show that 
the attainment of Brahman is in the literal sense. Instruction about 
Braiman, it may be argued, is like instruction about the way to a 
village. Just as a person by getting information about the way toa 
village is able to reach ii, so also a person by getting the knowledge of 
Brahman is able to attain ii through the process of repeated contemp- 
lation on that knowledge. Jn this argument, the knowledge of Brak- 
man is similar to the knowledge of ihe way to the village; and repeat- 
ed contemplation on that knowledge is similar to the act of walking 
on the road. It follows, according to the critic, that the attainment of 
Brahman is real like the attainment of the village. 


This argument is untenable as it overlooks a basic difference bet- 
ween the two cases. Śruti texts like satyam jidnam anantam brahma 
impart the knowledge of Brahman which is to be realized. But in the 
example cited, no information about the village to be reached is given. 
On the contrary, information about the way to, the village alone is 
given. So the analogy suggested by the critic breaks down. While a 
person literally reaches a village by getting information about the way 
to it, there is no such attainment of Brahman. 


[ 559] 
wate aoe wa alee Aa aa 
gut a Ba pA ga aa N 


If it be said that knowledge (of Brahman) which is 
dependent on karma is the means to the attainment of 
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Brahman, it is not so, forin respeci of (attaining) libera- 
ration, there is not even an iota of work to be done by 
karma. 


It cannot be argued that the attainmcnt of Brahman is literal and 
not figurative by bringing in karma as an aid to knowledge. It has 
already been stated that there is no scope for karma in respect of brahma- 
prapti which is liberation. Knowledge does not require the help of 
karma in this regard. l 


[ 560 ] 
FS Wid aqaa: YF SA Aaa | 
ag aad Sat se aq ene FANT FA 


Since Brahman, the ultimate reaiity,is of the nature 
of knowledge, it is by its very nature pure. So Brahman 
is free by its very nature. If so, tell, what is there to be 
done by karma here? 


The work of karma is restricted to production (utpatti), purification 
(samska@ra), transformation (vikāra), and attainment (@pti) of something. 
Since none of these is possible in the case of libcration, karma is futile 
thereto. 


[ 561 ] 
ORNS 
agaaa CIR WEA | 
RaagaR adtenseat a Fea N 
Š 
qa: wiquamegdiag, aAA: N 
Since the person who created the universe and the 

one who entered into it are identical, the wise man is non- 
different from Brahman. Apart from the wise man, there 
is no other Lord. Then only the attainment of the state of 


fearlessness is tenable, for it is known from Sruti that fear 
arises only from a second entity. 
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After refuting the view that the knower of Brahman is different 
from Brahman, the siddh2anta is stated in this verse. The éruti text 
tatsrstvu® tadevinupravigat stresses that the reality immanent in the creat- 
ed objects is identical with the supreme Braiiman. There is also another 
reason to show that the knower of Brahman is non-different from Brah- 
man. Mokşa is the state of fearlessness. Sruti says that when the spiri- 
tual aspirant does not see anything else, “He gets established in the 
state of fearlessness’ {abhayath fratisthIm vindate). This is appropriate 
orly if it is said that the wise mar, i.e., the knower of Brahmaz, is non- 
different froin Brahman. Śruti does not step with the statement that 
the wise man who does not see anything else and who gets established 
in Brahman attains thc state of feur'essness. It also declares that he 
who makes “the slightest difference in Brahman is struck with fear’’ 
(etasminnudaramantarar: kurute, atha tasya bhayam bhavati), The same idea 
is brought out in the Brhadāranyaka text (I, iv, 2): “Assuredly it is 
from a second that fear arises.” The idea is that the perception of 
difference is the cause of fear. And a person who is in the state of fear 
has not attained moksa. 


[ 562] 
Råda ag aat aR | 
a a Rel amra àa l 


Only if it is said that duality is due to avidyā and that 
the reality by its very nature is one, the distinction made 
by §ruti, viz., “He does not know” (who thinks that 
the deity is one and I am another) and (it is to be known 
as) “One alone” will hold good. 


Two passages from the Brhad&ranyaka are quoted in the second line 
ofthe verse. Na sa veda refers to the text, I, iv, 10, which says: "So he 
who worships another god thinking, ‘He is one, and I am another, does 
not know.’ ” A person who sees difference is, indeed, ignorant. In other 
words, duality, according to this text, is caused by avidya. Ekadhaiva 
refers to the text, IV, iv, 20, which says: “It should be known as one 
alone.” This passage emphasizes that non-duality is the truth. So these 
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two passages from the Brhadaranyaka seek to convey that oneness is the 
truth and that duality is illusory. 


[ 563 - 564 J 
a Aaa AAA Aaa await i 


ag we el BI cal eae wena | 
aaa dasa gag: AA: N 


(It may be argued): “The knowledge that the moon 
is one is true only if a second moon is not seen by those 
whose vision is not affected by the disease cailed ¢timira. 
But duality is seen.’’ This is not acceptable, because it is 
known from the Sruti text that in deep sleep there is non- 
perception (of duality). 


One may argue in the following way to show that the perception 
of duality is not illusory. A person whose visual sense is not affected by 
any disease does not see a second moon. But one whose vision is affect- 
ed by some disease sees a second moon. Since the perception of a 
second moon is due to the defect in the eye, we conclude that the 
perception of a second moon is illusory. The cognition of moon as one 
is valid since it is generated by the sense-organ which is free from defect. 
It is true that one whose visual sense is free from defect does not see a 
second moon. But it cannot be said in the same way that duality is not 
seen by people whose vision is normal. We do have the experience of 
duality in the waking state. Inasmuch as duality is perceived, it is 
wrong to say, according to this argument, that it is illusory. 


This argument cannot be accepted. It is true that there is the 
experience of duality in the waking state. But inthe state of deep 
sleep one does not perceive duality. It is said in the Brhadaranyaka 
(IV, iii, 23): “But there is not that second thing separate from it which 
Jt can see (in deep sleep).’’ Since duality is not uniformly perceived in 
all states, the perception of duality must be illusory. 
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a graai ena aiaa aa: | 
aAa RARA EANTA: N 


aaka Ài aa TRAE: i 
gada: JAA aga a aa 
apasare HATTA 


Since there is non-perception of everything (in deep 
sleep), there is no mental preoccupation with something 
else here (in this state). If it be said that there is duality 
because cf its perception in dreain and waking states, itis 
not so, for it is caused by avidyd. When avidyda exists, then 
it exists. If it be said that the non-perception of duality 
in deep sleep is also because of ignorance, it is not so, 
because’ it is the natural state which is not dependent on 
other factors. 


It is true, the critic argues, that in deep sleep there is non-percep- 
tion of duality. But from this cne should not conclude that there is no 
duality in that state. Just because one does not perceive an object, 
one should not draw the conclusion that it does not exist. It is well- 
known that, when the mind is preoccupied with something, one fails to 
notice other objects which are present. The non-perception of duality 
in the state of deep sleep has to be explained in the same way. It is not 
the case that there is no duality in the state of deep sleep. But one 
does not perceive duality in that state due to the preoccupation of the 
mind with something else. 


This argument is refuted in the first line of verse (565). The 
assumption in the argument of the critic is that something is perceived 
in deep sleep and that the mental preoccupation with that object 
accounts for the non-perception of duality at that time. But this 
assumption is wrong. There is no perception of anything at all in deep 
sleep. 
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The second line of verse (565) states another argument of the criiic, 
which is answcred in the first line of verse (566). 


The critic contends that, even though duality is not perceived in 
deep slcep, it is nevertheless perceived in dream and waking states. If 
the non-existence of duality is argued on the ground of its non-percep- 
tion in deep sleep, why should it not be said, so the critic urges, that 
duality exists since it is perceived in the states of waking and dream? 
This argument will not do. The perccpiiou of duality in these states 
is due to avidyt. Solong as there is avidyZ, one perceiv2s duality. But 
when avidyd is xcmoved, duality ceases to exist. The perception of 
duality in waking and dream states is not real. 


The second line of verse (566) states a fresh objection of the critic, 
which is answered in the last line. 


If the perception of duality in dream and waking statesis due to 
avidyZ, the non-perception of duality in deep sleep, according to the 
critic, may equally be accounted for in terms of avidyZ. An example 
will make this point clear. We do not perceive a pot which is enve- 
loped by darkness. The pot does exist. But still it is not seen because 
of darkness. In the same way though there is duality in-deep ‘sleep, 
one does not, the critic says, perceive it because of avidya@. This argu- 
ment cannot be accepted. ‘Non-perception is the natural state of the 
Self. It exists in its own right without depending on other factors. It 
does not require to be accounted for. If any change takes place in the 
natural state of the Self on account of which it becomes a perceiver of 
things in waking and dream states, it is due-to other operative factors 
such as the internal organ-caused by avidyā. Given these conditioning 
‘factors, the Self becomes a knower. And in their absence, the Self 
remains in its natural state of non-perception. It is, therefore, wrong 
to say that the non-perception of duality in deep sleep is due to avidyZ. 


[ 567 ] 


ara è azi a awa Gal Aa | 
aaa aa aaam n 
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` That form, viz., mutability, which is, indeed, depen- 
dent on some other factor, cannot be its real nature. But 
immutability is its real nature, because it is not dependent 
on another factor. 


The Self is the knower only when it is in association with the 
upadht like interual organ, etc. Yo be a knower i: has to depend upon 
other factors. Tui other words, cognition which is an act involves 
change, and the Self which 1s by its very nature immutable comes tu 
have change as it were when it assumes the status of s knower in waking 
and dream staics through the upādhi of the internal organ. But in the 
state of deep sleep it does not perceive anything at all. It remains, 
then, in its natural state of immutability. That which is not dependent 
on external factors must be considered to be the real nature of a thing, 
and what is caused by external factors cannot be its real nature. This 
point can be made clear by means ofan example. For remaining’ in 
its own state clay does not depend on external factors. It remains 
what it is without undergoing any change so Jong asexternal agencies like 
potter, etc., do not interfere wita its natural state. It assumes the 
form of a pot through the work of a potter and other factors. In the 
absence of these factors it remains in its natural state as clay. Inshort, 
while its clay-form which is not dependent on other factors is real, its 
pot-form causcd by external factors is illusory. It is this idea which 
has been conveyed by the vācārambhana text of the Chdndogya (IV, i, 4) 
when it says that the clay alone is real, while the modification is only 
a name arising from speech. In the same way, the immutable condi- 
tion of the Self without the perception of anything whatsoever iu the 
state of deep sleep is its natural state and is, therefore, real. 

7 


[ 568 ] 
TAIA gT: TA VARA | 
ONS = e < 
gesa Bla: SA aali Baas: I 


So, the state of deep sleep is not like the dream state 
because the Self (therein) is non-dual by its very nature. 


570 TATTTIRIYOPANISAD-BHASYA-VARTIKA 


Oniy thus the utterance of the §ruti text that the vision of 
the witness can never be lost will be true. 


It may be argued that deep sleep is on a par with dream in so far 
as both of them are alike states of the Self. If the dream state is mithya 
the state of deep sleep also, the critic urges, is mithy@, for vnere is noth- 
ing to distinguish the one from the othvr. 


But this argument will not do. There is no parity hetween the 
state of deep sleep and the dream state. While the dream statc of the 
Self is due to other external factors, the state of deep sleep of the Self 
is not dependent on other factors. The Self in deep sleep remains non- 
dual of itsown accord. itis not conscious of anything in that state. 
It should not be thought that there is no Self in the state of decp sleep 
as nolling is see: at that time. In fact, Indra at one stage entertained 
this doubt when he was listening to Prajapati’s instruction about the 
Self, as narrated in the Chdndogya (VIII, xi, 1). Prajapati said: ‘““‘When 
aman is asleep, composed, serene, and knows no dream, that is the 
Self, that is the immortal, the fearless. That is Brahman.’’ When Indra 
thought over this, he came to the conclusion that, if the Self does not 
know itself or the things external to it in the state of deep sleep, it has 
really gone to annihilation (vindsamevipito bhavati). It does not mean 
that there is no Self in the state of deep slecp. What is absent in this 
state is specific cognitions (visesa-vijwana) of objects, and not the Self 
itself. The Self ‘“‘has gone to his own”, i.e., remains in its natural 
state of non-duality at that time. That the Self is not absent in deep 
‘sleep is clearly brought out in the BrhadZranyaka (IV, iii, 23) which is 
quoted in the second line of the verse, “The vision of the witness is 
never lost, because it is immortal.” 


[569 ] 
aas AAAA BTA | 
FARRAR: Beas AAI 


On the view of those who hold that Ivara is different 
from the jiva and that the effect, likewise, is also different 
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froin its cause, the jīva can never be free from fear, 
because ii is dependent on an external cause. 


It has been stated that the jiva is non-different from Brahman 
and that the view which holds them io Le different is defective. This 
verse gives yet another reason to show the untenability of the bheda view. 
Fear arises only from a second entity. If [vara as the cause is different 
from the jiva which is the effect, the latter can never be frce from fear, 


for there is a second entity. 
[ 570 ] 


aaa agaa Aa AA 
aa qa geag: area: N 


If it be said that the other, viz., /Svara, is the source 
of fear only through (another auxiliary cause, viz.) 
adharma, it is net so; since that (adharma) too stands on an 
equal footing, the jiva can never be free from fear. 


Though I[svera is different from the jiva, He becomes the source 
of fear only through another anxiliary cause, viz., adharma, i.e., the 
previous demerit of the individual. When there is no adharma, so it is 


argued, [vara can never be a source of fear to the jiva. 


This argument cannot be accepted. Adharma is the cause of the 
empirical condition of the jiva. So long as jivatva persists, one must 
assume that there is the continuation of adharma. So long as there is 
adharma, which isa second entity, the jive can never be free from fear. 


[ 571] 
FARRA ara RaRa Faro | 
eda at frat: Graal Acad Tar N 


If it be said that fear arises without a cause, then 
there is no remedy to it. (If fear be inherent in the Self), 
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it would cease only with the destructioa of the Self. The 
destruction of the Self is not desired (by the followers of 
the Veda). 


Iit is no argument tu say that [svera is not the cause of fear and 
that fear arises without a cause. In that case fear will never cease io 
exist. Nor is it possible to argue that fear is inhereni in the Self. In 
that case fear will cease to exist only with the destruction of the Self. 
No follower of the Veda would ever wish for the destruction of the Self 
So moxsa would be meaningless on the view which seeks io maintain 
the difference between the jiva and Brahman. 


[ 572} 
gaa Bast set API AA 
aaea aa Fada N 


{yao 


On the contrary, in the theory of oneness (of the jīva 
and Brahman) none of these defects will arise. Since fear 
is caused by ignorance, it disappears when ignorance is 
removed. 


If it is maintained that the jiva by its very nature is different from 
Brahman, it will always be in bondage. Consequently it can never 
attain release. Further, on this view no satisfactory reason can be given 
for the bondage of the jiva In the same way, the attainment of release 
cannot be explained in a satisfactory way. ‘There is yet another defect 
in this view. The standpoint of bheda goes against śruti which declares 
the non-difference between the jiva and Brahman. The standpoint of 
abheda between the jiva and Brahman is not open to any of these objec- 
tions stated above. The jive, according to Advaita, is caught in the 
wheel of transmigratory existence because of avidyZ, When avidya is 
removed through vidyā, it attains release. If avidyZ is the cause of 
bondage, vidy@ is what brings about release. Such a view is in perfect 
conformity with the standpoint of śruti. 

The idea which is sought to be conveyed is this. When avidyā is 
removed through vidyā, the fear of transmigratory existence, too, gets 
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removed; and so the knower of Brahman is fearlessly established in 
Brahman, 


[ 573 j 
aaga: Gat at eng Raai B | 
aasaga Ra AAAS A AAA Il 


Ts fear caused by an cxternal object or by the Self it- 
self? Indeed, in neither casc, can one be free from it, for 
one is not free to remove the fear caused by an external 
object on which one is dependent, and also the destruc- 


tion of the Self is not desired. 


It sas stated in verse (571) that if fear should arise wiihout a 
cause it could never be removed. The critic whe is interested in vindi- 
cating the standpoint of duality now argues that therc is a cause for 
fear. If so, what is that? Two possibilities may be thought of. Fear, 
it may be said, is caused by an external object or by one’s own Self. 
But neither of them is helpful to the ‘critic to show that fear can be 
eliminated. If fear is caused by an external agency over which one 
has no control, one can never think of eliminating it with the result that 
fear is bound to continue for ever. If it be said that fear is caused by 
one’s own Self and not oy any external factor, it will never disappear 
unless the Self ceases to exist. But no one would wish for the cessation 
of the Self. In other words, fear is bound to persist. 


[574] 
aaa ama a aaa Raka | 
fazah Aa eiaa amia: il 


Without destroying one’s Self, the removal of fear is 
not possible. Though fear is thus removed (through the 
destruction of the Self), it is of no use, because it has end- 
ed in the destruction (of the Self). 


The untenability of the second alternative mentioned in the pre- 
vious verse is reiterated in this verse. 


574 TAITTIRIYOPANISAD-BHASYA-VARTIKA 


If the removal of fear could be achieved only through the destruc- 
tion of the Self, then there would be none to reap the fruit of the cessa- 
tion of fear. The removal! in this way of fear, which proves suicidal, is 
of no avail. 


[ 575 ] 
aaa g aaa aaan | 
amagat aa aa aada È Aa: N 


But if itis said that fear is caused oniy by avıdyā, ali 
this can be easily explained. When there is no avidya, 
there is no fear, for fear arises, indeed, only when there 
is avidyd. 

This verse emphasizes once again the soundness of ihe standpoint 
of non-duality as stated in verse (572). 


[ 576 ] 
FIA ga VARMA AI | 
HAN GATIAgAAa Vasa II 


If fear arises because of the ignorance of an object, 
then how could it take place when that cbject is known, 
asin the case of the rope-serpent, etc.? Hence avidyé alone 
is the cause of fear. 


The critic may argue in a different way to show that avidyé is not 
the cause of fear. The knower of Brahman, it must be admitted, is 
free from avidy@. Nevertheless, he has the experience of fear. If so, 
how could it be said, the critic argues, that fear is caused by avidya. 


This argument is wrong. Consider, for example, the case of the 
-rope-serpent. A person mistakes a rope for a serpent. So long as he 
does not know that the object in front is only a rope, he has the fear 
of snake. But when he knows that it is only a rope, he is free from the 
fear of snake. In the same way when a person has realized the non- 
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dual Brahman, how can it be said that he has the experience of fear, 
which could arise only through duality set up by avidya? Though 
others may see the knower of Brahman as though he has the experience 
of fear, from his own standpoint, strictly speaking, he has no such 
experience. 


[577] 


Aaaama aA Aaa: | 
JAFE CAAA aA TERIA II 


If it be said that Brahman is of the nature of both 
kuowledge and ignorance, it is not so, because they are 
opposed to-each other, aud also because they are cogniz- 
ed as different from the Self, in the same way as the colour 
of a pot (is cognized as different from the percipient). 


The critic now argues in a different way. If fear is causcd by avidya, 
and if it is removed through vidy, why should it not be said, asks the 
critic, that ignorance and knowledge are both inherent in the Self? 
This argument is now taken up for consideration with a view to show 
that neither knowledge nor ignorance is in the Self. 


If it is said that both knowledge and ignorance inhere in the Self, 
is it in the sense that both of them constitute the nature of the Self? 
Or, is itin the sense that they are attributes of the Self? The first 
alternative is untenable. Vidyd and avidy& are mutually exclusive, and 
so it is wrong to say that both of them constitute the nature of the Self. 
There is yet another reason to show why this view is untenable. Very 
often we speak of “my knowledge” and ‘‘my ignorance”. These locu- 
tions clearly indicate that we know them as different from tbe Self. 
Just as the colour of a pot, which is perceived, is different from, and 
therefore cannot constitute the nature of, the percipient, so also know- 
ledge and ignorance which are perceived directly are different from, 
and therefore cannot constitute the nature of, the Self. 
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[ 578 ] 
gaan R aaa arh sata | 
a aaa TAR ASAT: II 


Both knowledge and ignorance which inhere in the 
mind are cognized, indeed, by perception. Therefore, 
both of them arc not the attributes of the Szlf. They belong 
to the splere of name and form. 

This verse refutes the second alternative. 

Knowledge and ignorance are inherent in the internal organ which 
is a product of aviuyā. So they are not the attributes of the Self, but 
of the internal organ. 

Knowledge and ignorance must be brought under the category of 
nameand torm. Anandagiri says that the expression r@ma-ripa refers 
to the beginningless ajñāna (nama-ritpasabdena anadyajidnamucyate). 
Knowledge and ignorance are inherent in the internal organ which 
must be included in the category of n@ma-riipa projected by avidya. So 
they, too, must be viewed as name and form. 


[ 579 ] 
AA AMET A waa safe aq | 
a at salt à maaga AA | 


The name and form are different from Brahman, and 
Brahman is different from them. They do not exist in 
Brahmarrin the same way as the rising and the setting do 
not exist in the sun. 


That name and form are different from Brahman is clearly stated 
in the Chandogya text (VIII, xiv, 1): “He who is called Akasa is the 
revealer of name and form. That which is distinct from them is Brah- 


” 


Man. 


Though vidy& and avidyg which belong to the sphere of nāma-rūpa 
are different from Brahman, one may suggest that they are nevertheless 
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related to Brahman. Even this possibility is ruied out, because śruti 
says that Brahman is unattached to anything (see the Brhadaranyaka 
text, IV, iii, 15). Just as the rising and the setting are imagined to exist 
in the sun, so also knowledge and ignorance are imagined to exist in 


Brahman. 
[ 586 ] 


eHROEITS ae eels Vea ga 
aanraai Rafat a: N 


If it bc said that (on the view that the jiva and Brah- 
man are non-different) the defect of one and the same 
thing being both the agent and the object of action will 
arise, it is not so, because the word sankrdénti (here) means 
mere knowledge (of oneness of the jiva with Brahman). 
To us, knowledge, indeed, removes difference. 


The possibility of the defect of one and the same entity being both 
the agent and the object of action (karma-kartrtvavirodha) was mention- 
ed in verse (551) in connection with the standpoint of non-duality. The 
opponent cites the sruti text “He attains this self made of bliss”? (etam- 
Gnandamayamatmanam upasankramati) in support of his contertion. 


This objection will not hold good. The word sankrantt spoken of 
in the śruti text does not mean attainment or reaching, but mere know- 
ledge. The context in which this text occurs is this. He who knows 
the person in the human being and in the sun as one resolves, asa result 
of the knowledge he has, the annamaya in the prdnamaya, the prinamaya 
in the manomaya, the manomaya in the vijndnamaya, the vijñānamaya in the 
G@nandamaya and the Gnandamaya in Brahman. See verses (546) to (548) 
for the explanation of this Sruti passage. The idea is that when a person 
attains the liberating knowledge “I am Brahman”, avidyā and its effects 
erroneously ascribed to Brahman get removed. So the alleged defect 
of one and the same thing being the agent and the object of an action 
does not arise. 
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| [ 581 j 

qe agaasnenaa a AR Aa | 

Waal Gael PARERA 


If the Self does not see itself as subject to pleasure, 
pain, etc., how a seeker of moksa is possible for you may 
be explained with due consideration. 


This verse states the objection of the opponent. 

According to Advaita, the jivu in its essential! nature is non-diffe- 
rent from Brahman. It is also maintained that Brahman which is ever- 
free is not subject to pleasure and pain, which characterize the condi- 
tion of bondage. Such a standpoint, argues the opponent, involves 
several difficulties. If Brahman is never subject to bondage, why should 
the Advaitin speak about the cessation of bondage resulting from know- 
ledge? Since there is nothing other than Brahman, and since Brahman 
is eternally free from bondage, there is strictly speaking no samsdrin if 
one accepts the standpoint of non-duality. If so, there cannot be any 
seeker after liberation. If there is no spiritual aspirant desirous of libera- 
tion, Scripture will become useless. The opponent, therefore, concludes 
that the standpoint of Advaita which is vitiated by several difficulties 
cannot be accepted. ` 


[ 582 ] 
AMA AGIST gag: | 
aaa: Gal a ashfa Scare ofafea: i 
In the states of waking, dream, and deep sleep, it is 
well-known that the Self through its consciousness knows 


itself as “I am black,” “Iam happy,” and “I do not 
know.” : 


The objection of the opponent is answered in this verse. 
The experience of the jiva in the three states of waking, dream 
and deep sleep confirms the fact of bondage so long as avidy@ lasts. On 
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account of the erroneous identification with ihe body and the senses, 
‘the jiva thinks of itself as black, blind, and so on. Inthe same way 
identifying itself with the mind, it thinks that it is subject to pleasure 
and pain. Further, the jiva has the experience of ignorance net only 
in the waking and dream states, but also in the state of deep sleep. 
Waking vp from deep sleep, a person recollects his expericnce by saying: 
“I did not know anything.” The Witncess-censciousness which is 
uniformly present in ali the three states manifests all these. It only means 
‘that so loug as there is avidyā ihe jiva is in bondage. Being involved in 
transmigratciy existence due to avi7pd, it longs for liberation. 1t would 
follow, therefore that the teaching of Scripture serves a useful purpose. 


Anandayiri explains vastuvrttanurodhatah prasiddhitah as vastuno 
orttam svarupabhitani caitanyam tadanusarat prasiddhih. 


[ 583 ] 
is ` 
FAPA A ART: acts i 


aama HEAT aAA N 


And also, being devoid'of both cause and effect, there 
is no division in the supreme Self. Since distinctions such- 
as the agent and the object are absent (in the Self), cons- 
ciousness alone remains. 


It has already been stated in verse (580) that the Advaita view is 
free from the defect of one and the: same thing being both the agent 
and the object ofan action. . It is reiterated again in this verse. 


The Self by its very nature is free from activity. It has neither the 

body nor the senses. It is pure undifferentiated consciousness. Agency 

. and other characteristics belong to the internal organ which carries the 
reflection of consciousness. 


[ 584 ] 
araermyragata far JERAR | 
arpa AANEREN Il 
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Knowledge removes (from the Self) the notions of 
agent, object, etc., in the same way as the knowledge (of 
desert) removes the thought (of water) in the desert. The 
sense of agency, etc., is caused by avidyd. The Self by its 
very nature is devoid of agency, etc. 

There is yet another reason to show why the standpoint of non- 
duality is free from the defect of one and the same entity being both 
the agent and the objeci of an action. The Self by its very nature is 
immutable (kijfastha) and so the notions of agency, etc., which arise 
with regard tc the Self, are due to avidyZ. When a person attains the 
saving knowledge, viz., “I am Brahman,” his ignorauce of Brahman- 
Atman gets removed. When avidyā disappears, the wrong notions about 
the Self also disappear. An example is given io drive home this point. 
So long as a person does not know that the area he is getting into is a 
desert, he thinks that water will be available in that place. But when 
he gains the knowledge of the place, he does not think of water in that 
place. Inthe same way when a person attains the knowledge of Brah- 
man-Aiman he no longer associates the sense of agency, etc., with that 
non-dual reality. 


[585 | 
ars ata a wi a aAA | 
mana ARa TAI |i 


There is no need of action for attaining that which is 
cne’s own nature, because action is the cause of modifi- 
cation (etc.). There is the need of karma for removing the 
sense of agency from the Self. 


Action (krip@) is required to originate or modify something. Since 
Brahman is immutable, there is no scope for action thereto. But this 
does not mean that Advaita does not recognize the importance of 
Scripture-enjoined actions. Karma, according to Advaita, is required 
for attaining the purification of mind. Only when the mind is purified, 
knowledge will arise, and agency and other erroneous notions set up by 
avidy@ will disappear along with avidyā. 
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[586 ] 
ANARA araa ASAA | 
SSR aana 


Since here the jiza does not attain, in the literal sense, 
the self made of food as in the case of a leech, attainment 
in the figurative sense is desired. 


When the Upanisad says that ‘Le who knows thus atiains, after 
desisting from this world, this self made of food,” it does not spcak 
about attainmeit in the litera] sense of the term. For instance, when 
a leech or some other worin moves from one thing to another, we can 
say that it attains or reaches an object literally. But in the case of the 
knower of Brahman, attainment is only figurative. When śruti says 
that the knower of Brahman, becoming indiffercat to the things of the 
world, attains the self made of food, what it means is that as a result 
of the knowledge he has gained he does not see the things of the world 
as different from the cosmic self in its gross aspect. He realizes, that is 
to say, his identity with the Viraj. Then he realizes his identity with 
the Hiranyagarbha. It is in this sense that we have to explain his attain- 
ing the prdnamaya, the manomaya, etc. , 


[ 587 ] 
aR: Sat: asma: seals Ba i 
aaa aA Gear ora Frat a 


If it be said that like the mind, etc., the Self turns back 
after having gone out and attains itself, it is not so, 
because it isimpossible for one te get into oneself. 


The critic argues by suggesting an example that attainment here 
may be understood in the literal sense. Just as the mind which goes 
out towards external objects through its vrtti turns back and reaches 
itself, so also the Self which goes out towards the physical body, etc., 

` through the mind turns back and reaches itself. This argument will 
not do. It is impossible for one and the same entity to be both the 
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agent and the ovjeci of an action. That which attains must be differ- 
ent from that which is attained. It is absurd tosay that the Self reaches 
itself by itself (@tmaivatmanam pravisatiti pravesakriya viruddha) . 


[ 588 ] 
Ched 7 Ae SHA SAPNA | 
gasaan a N 


Even the well-known lcech cannot literally attain 
itself by itself- (Even if we assume that a leech, being madc 
of several parts, attains one of its parts by another part), 
here (in the case of the Self) it cannot be explained even 
in that way, because the Self is without parts. 


[589] 
Tae Tas aS a AAETH | 
qA aA Ree RATAA I 


Therefore, sakrānti (here) does not mean attainment. 
Nor does it mean that any of these sheaths is the agent 
(of sankramana). The Self which is different from the five 
sheaths is what remains as the agent of (knowledge). 


The word sankramana here means only realization, mere knowledge. 
Who is it that attains this realization or knowledge? It cannot be any 
of the sheaths, because every one of them is insentient (na kosandmanypa- 
tamah sahkramana-kartd, acetanasya jAdnakartrtvdyogit). Since the entity 
‘that is left over is the Self, we have tò say that the Self is the knower, 
i.e., that which attains the knowledge which removes the erroneous 
identification: with the sheaths (paficakos a-tidatmydbhimana-nivartaka- 
jiidnakart rp bhavati). When we say that satikramana means mere know- 
ledge (jii@namatram), we do not mean the pure consciousness, but the 
mental mode which remains unified and undifferentiated in the form of 
Brahman (jidnam catra brahm&karantahkaranaorttih). 


How can the immutable Self which is pure consciousness be the 
knower (jfa@t@)?.. This will be answered in the next verse. ` 
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r 590 j 
PIAUARBORA ARAARA: | 
RPA aema NA RAA: I 


The supreme Self, the innermost Self of all, which is 
immutable, and which is diferent from all sheaths, is said 
to be the knower (through ignorance) in the same way as 
ākāśa is said to provide space. 


The immutable Self is by itself nirguna. But it is looked upon as 
the knower only. because of avidyZ. When avidyā is removed through 
knowledge, jfi@na-kartriva which is falsely ascribed to the Self also gets 
removed. 


[5914 
Teaaiieaead Raag | 
TATRA asa sia i 


The relation of the Self with the semblance of cons- 
ciousness in the intellect and (through that with the five 
sheaths) is due to the illusion caused by avidyé. When the 
illusion is destroyed through Self-knowledge, it is (figura- 
tively) said to be sankrdantt. 

The Self by itself is not related to anything. There ‘is first of all the 
erroneous identification of the Self with the semblance of consciousness 
in the internal organ due to avidya@. On the basis of this initial identifi- 
cation, its further identification with the pancakosa takes place. The 
word sankramana is used figuratively with regard to the removal of 
error, created by ignorance, on the onset of Brahman-realization. 


1592 ] 
ce aad aa eager | 
aasia sata seentata serge II 
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Therefore, with a view te impart the knowledge, “I 
am that Brahman,” which is real, infinite, and eternally 
perfect cousciousness, (the creation of the world, etc., 
as taught in) the Sruti text, “May ï become many,” are 
superimposed (on the Self). 


Sruti teaches that Brahman created the worid and then entered in- 
ty it, etc., with a view to enable the spiritual aspirant to attain the 
knowledge of Brahman-Atman. Since Brahman is immutable, it is 
free from action, instruments of action, etc. It is, therefore, wrong to 
think that Brahman-Atman is the agent of the creation of the world, 
the entry into it, etc., being in the real sense of the term. 


[ 593 J 


qaam Raa FARAZNI KAA | 
mea qa Aaina uaa, ti 


On the rise of the sun of knowledge, the Self which 
lies beyond the five sheaths devours one by one all the five 
sheaths, and shines, like a lamp, remaining in its own form. 


_ This verse explains how, on the caset of knowledge, ignorance and 
its effects get removed. There is no time lag between the rise of know- 
ledge and the disappearance of ignorance. They take place simultane- 
ously ( jadndvirbhava-samakilika evdvidya -vinasah). 


[ 594 J 


agate ad sate aeats fae | 
AANA ARARA TBE: II 


In respect of this idea which has been stated (in the 
Brdhmana portion), there occurs this verse in the Mantra 
portion, which brings out the essence of the teaching of 
the entire Anandavallt. 
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The central teaching of the Anandavalli, otherwise called the 
Brahmavalli, can be stated as follows: Brahman-Atman which is une 
and non-dual is of the nature of unsurpassable bliss. Itis free from all 
misery and sorrow. Not knowing this truth on account of ignorance, 
it gets involved in bondage, and attains release by realizing the truth. 
This idea is succinctly brought out in the verse that occurs ai the 
beginning of the next anusaka. 


The eighth anuvāka of the Upanisad commenced in verse (480) is 
concluded with this verse. 


[ 595-596 J 
aq art Raia agate iaaa N 


MI Reda SANAAA | 
qgar ANAA A: N 


That should be known as Brahman from which (all) 
words return. Since the features necessary for the usage 
of words for the purpose of denoting objects are absent in 
the inward Self, fruti carefully declares through the 
expression aprapya that words do not denote it. 


The ninth anuvtka of the Upanisadis covered by verses (595) to 
(750). 


Verses (595) to (599) explain the meaning of yato vaco nivartante 
aprapya. 


_Brahman-Atman from which all words along with the mind turn 
back without reaching it can be known only through fabda-pramana. 
And yet śruti says that words along with the mind return without 
reaching Brahman-Atman. Words are used to refer to a relation, or a 
quality, or an action, or the class characteristic, or the name of an object 
(sas thi-guna-kriya-jati-ridhayah sabdapravrtti-hetavah). But none of these 
factors which occasion the usage of words are present in the Self. It is 
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aa 


for this reason that sruéi says that words do not reach the Self. fi 
means that Brahman-Atman cannot be denoted by words. 


[ 597 ] 
TABATA Talal GUST | 
` bas : ~ 
BaRa faq sterner ti 
I have, therefore, said before that the words “real,” 
eic., state the definition of Brahman by denying the 
applicability to it of substantives and attributes, which are 
applicable to the (five) sheaths. 
Substance, quality, and other categories can be dencted by words. 
All of them are not-Self. Brahman which is nirvigesa cannot be desi- 


gnated by words. Even the words satyam, j#dnam, and anantam indicate 
Brahman only by implication, and not directly. 


[ 598 ] 
9 ee + A 
fad Eregi aearAaarag | 
xeqiafasa af sga adaa i 
. ~ dS eas e 
adiada Rada acter: I 
We hold that the Self is Brahman itself which is 
devoid of the ideas of “I” and “mine”. Words which are 
employed by the speakers to refer to substance, etc., (in 
the world) return from Brahman only because of the 
absence therein of the factors which occasion the appli- 
cation of words. 
Though it is denied that Brahman can be expressed by words, it is 


nevertheless admitted that Brahman can be spoken of.by implication 
(brahmano’tra sabda-vişayatvameva nisidhyate, na tu laksan@vigayatuam). 


[599 ] 
a manta aera saat gece: | 
aka faded cea Aaa GE N 
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Inasmuch as the cognitions which are caused by buddhi 
do not reach the Witness-self, words along with the mind 
return when the cognitions return. 

This verse explains the meaning of manzsd saka. Here the word 
manas means cognition (pratyaya or vijviana). When we uiter words with 
a view to express something, they give rise to certain mental modes or 
modifications (buddhivrtiz) on the part of the person who listens te them. 
These modifications of the buddhi are known as cognitions. When any 
object is to be made known through .sabda, the object must be such 
that it can be comprehended by the cognitions of the buddhi. In the 
case of Brahinan-Aiman, the cognitions caused by sabda return without 
comprehending it because of the absence of features iike jēti, guna etc., 
therein which are necessary for the usage of words. Where there is 
scope for cognition, there is also scope for speech (yatra ca vijiiinam, 
tatra ca vicah pravrttih). Since Brahman cannoi be comprehended by 
means of cognitions, śruti says that words return failing to reach Brah- 
man along with the cognitions of the mind. 


[ 600 ] 
aq aisha sarees | 
aarqatiaraa fadeasastea = N 


All the words which are used to convey the knowledge 
(of Brahman) return without expressing their sense 
directly. (But they return) only after revealing it 
(indirectly). 

If words do not reach Brahman, how is it said, it may be asked, 
that Brahman is made known by sabda-pramina? The answer is that, 
though sabda does not directly express the nature of Brahman, it 
nevertheless reveals its nature indirectly (laksand@urttya brahmani sastrasya 
bodhakatvam). l 


[ 601 ] 
same a aaga RA: | 
aJ gS aaa ae ae ada Il 
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The cognition relating to Brahman generated by 
the words in the intellect returns along with the word 
without reaching Brahman, which is by its very nature 
‘consciousness. á 


i It was stated earlie« that words return along with cognition with- 
cut comprehending Brahman. ‘This verse now explains chat cognition 
returns along with words without reaching Brahman which is itself 
consciousness. In short, Brahman is not an object which can be known 
through sabda or through the cognition generated by sabda. 


[ 602 ] 
aguada yates Aaa | 
qua ga AEM ZASA MEA N 


The peculiar power of the word is such that it removes 
the ignorance (concerning the Self) as the man who is 
asleep is removed from his sleep (by the power of the word). 
Since avidyé also is not firmly established, it is removed. 


If Brahman-Atman cannot be made known by the words and by 
the cognition generated by them, how can the ignorance about Brah- 
man be removed through sabda? In order to answer this question, let 
us first consider an example. <A person is fast asleep. In order to wake 
him up we utter the words: “O ! Devadatta, get up.’”” These words 
do not reach him, because he is fast asleep. Nevertheless, they are 
capable of rousing him from his sleep. In the same way the scriptural 
utterance tat tvam asi is capable of removing the ignorance about 
Brahman-Atman, though it does not directly reveal its nature. 


Since avidy@ is not pramina-siddha, it is really weak, and so it dis- 
appears at the onset of knowledge. 


[ 603 ] 
gagak AAT: | 
aaa Ra aama egaa: N 
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Since avidyé is not strong, since knowledge consti- 
tutes the essential nature of the Self, and since the power 
of the word is inconceivable, we know Brahman through 
the destruction of ignorance. 


Since Brahman is of the nature of knowledge, avidyZ can hardly 
exist in it. In other werds, iis hold on Brahman is not strong. Further, 
the power of sabda is, indeed, inconceivable, as seen in the case of 
spell-chants used for curiag bites of poisonous animals. Though sabda 
cannot directly designate Brahman, it nevertheless gives rise to the 
knowledge of Brahman as soon as it is uttered and thereby removes 
avidya (visamantradisu drstatvadeva sabda-simarthyasyacintyatvadaimano 
vigayikaranamantarena tadakGra-jidnodava-matrena tatravidyim sabdo 
nivartayatt), 


[ 604 } 


agaa maaan RAA: | 
Ra harga gA ata: R: N 
Even without graspiug the relation between the word 


and its meaning, persons who are asieep, being awakened 
by others, wake. up, giving up sleep. 
This verse explains the example of rousing a person from sleep 


mentioned in verse (602). 


[ 605 ] : 


THEA At: We WI AR PAA | 
aA amaA aar waeala: N 


For, in sleep no one grasps the word as one grasps it 
during the waking state. Hence, when ignorance is des- 
troyed by (the cognition caused by) speech, there will 
arise the realization, “I am Brahman.” 
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A person who is asleep is not conscious of the word uttered by 
others. So he does not remember the rclation between the word and 
its meaning. Nevertheless, the word uttered by others has the desired 
effect in that ii gives rise to knowiedge in him and makes him get up 
from sleep. “In the same way, though a person does not grasp the rela- 
tion between the Upanisadic utterance and its meaning, the former 
reveals Brahinana indirectly through iaksand@. When avidya is removed 
by the cognition generated by sabda, the person realizes that he is Brah- 
man. 


[ 606 } 
a Re: aa Granta: | 
Fergal dae aa: aera AA 


Here there ts no difference between the two actions 
(viz., the rise of knowledge and the removal of ignorance). 
Since the causal action and its effect are different, the 
question as to which of the two is earlier that is asked (in 
other cases) will not arise here. 


Though the rise of knowledge is the cause and the disappearance 
of ignorance is the effect, there is no time interval between them. As 
knowledge arises, ignorance disappears. It is not as if that there is 
some interval between the two, which calls for some action to be done 
after the rise of knowledge for the purpose of removing ignorance. The 
two — the rise of knowledge (j#dnotpatti) and the destruction of igno- 
rance (avidyan@sa) — are simultaneous. 


[ 607 ] 


aaah aged sae daa | 
qaaa ad gar Miaa I 


From the (scriptural) utterance there arises the cogni- 
tion, “I am Brahman,” which destroys ignorance. This 
cognition disappears along with ignorance after destroying 
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it, in the same way as the medicine disappears after 
destroying the disease. 


The unitary, non-rejational, cognition through the mental mode 
(akhandaka@ra-urtti-jidna) generated by the śruti text removes ignorance. 
The question that arises here is whether the unitary, non-relaticnal, 
cegnition continue: to exist after removing ignorance. If it exists, what 
is it that removes it? if it cannot be removed, it wiil undermine non- 
dualism, because it has io be reckoned as an entity in addition to Brah- 


man. 


According to Advaita, none of these difficulties arise. Only if the 
akhandākāra-vriti-jñūna persists after removing ignorance, the standpoint 
of non-dualism will be at stake, as in addition to Brahman there is this 
final urtti-jfidna. But it disappears after destroying ignorancc, in the 
same way as a medicinal drug gets itself removed after destroying the 


disease. 


[ 608 ] 


was eat gz BS gri ad Haq | 
ala: agaaa ale marao I 


Then there remains that one reality which is by its 
very nature consciousness, pure, and free. Hence there is 
no need of meditation (and of injunction in respect of 
attaining Brahman-knowledge). Nor is there any need 
of another pramdna (in this regard). 


When avidy which veils the nature of Brahman is removed, the 
latter remains in its own form as the eternal, ever-free, self-luminous 
consciousness. 


In order to attainthe knowledge of Brahman, which isof the 
nature of self-luminous consciousness, through sabda, neither medita- 
tion (bhdvan@) nor injunction (niyoga) is required. Since Brahman is 
ever-existent, nothing is to be gained by means of both meditation and 
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injunction. Since it is of the nature of self-lumincus conscivusness, 
‘there is no need of another prama@na for the purpose uf knowing it. 


[ 509 ] 
AAPPEAR ATAATA: i 
WA & Be eter KNA N | 


Since the Self that is known is not an empirical 
object and siiice it is consciousness by its very nature, 
(there is no need of other pramanas). They are, indeed, . 
required in respeci of objects of knowledge, which are 
empirical and which are known by other means. 


There is yet another reason to show why other pramanas are not 
required for attaining the knowledge of Brahman. Stocks and stones 
which are empirical are known through perception and other pramanas. 
The latter have validity only with regard to empirical objects. But 
Brahman is not anempirical object. So it cannot be known through 
any of these pramanas. In short, only empirical objects which can be 
known by perception and other pramanas and which are insentient 
require these pramanas, but not the trans-empirical, self-luminous 
Brahman (svaprakdsavirahite laukike vastuni pram&nantarapeksa, na. tu 
svaprakise pare brahmaniz). 


[ 610 ] 
ATR Reta aAa: | 
aaraa cameras: N 


Unlike the statement, ‘‘There are fruits on the bank 
of the river,” (uttered by a trustworthy person), the Sruti 
text which has the power to convey the knowledge does 
not depend on perception, etc. Where, then, is the need 
of other pramanas here? 


That there is no need of other pramanas like perception for 
obtaining the knowledge of Brahman can be explained by means of 
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an example. Consider the following statement of a trustworthy person: 
“There are fruits on the bank of the river.” A person who hears this 
statement has to depend upon perception with a view to confirm the 
truth of this statement. The information conveyed by him is such that 
it can be known through perception. But in the case of scriptural utter- 
ance like fat tvam asi, the knowledge conveyed by it cannot be confirn- 
ed by pramanas like perception, for Brahman which is trans-empirical 
does not fall within the scope of perception and other pramānas. It 
means that perception and other pramanas, whose validity is restricted 
to things empirical, are of no avail for obtaining the knowledge of 
Brahman. 


[611] 
Tala a aea saat AARAA | 
aera Asaka aast enaa i 


What evidence is needed for establishing that (Bra- 
hman) by whose presence the knower, the means of know- 
ledge, the object of knowledge, and the resulting know- 
ledge get established? 


When we claim to know anything, three factors are involved — (1) 
ramātā, the subject of knowledge, (2) prameya, the object known, and 
(3) pramana, the instrument of knowledge. When the necessary condi- 
tions of knowledge are fulfilled, knowledge takes place. The resulting 
knowledge is called pramztz. It is the Witness-consciousness that reveals 
all these. That Brahman-consciousness by which everything is known 
cannot be known by other pramāņas. What is presupposed in all 
means of knowledge cannot be established through them. 


[612] 
SEAT Asaig: | 
aaa a dala agantaaera: N 


Unlike the cognition, “Thisis a pot,” here (in respect 
of Brahman-consciousness) there is no interruption (by 
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space, etc.) in waking, dream, and deep sleep states, 
because it is the witness of the presence as well as the 
absence of the interruption. 


We have the cognition ofan object like a pot only when certain 
conditions are fulfilicd. An object is cognized only when there is no 
interruption or obstacle (ayavadhina) by space and time. We are able 
to perceive an object which is in front. but not that which is in some 
other place. It means that among the various requircmcnts there must 
be the absence of interruption by space (deSa-nyavadhina) if the object is 
to be perceived. Again, we perceive an object which is in front of us 
just now, but net onc which was in the past. In other words, there 
must be the absence of interruption by time (42la-vpavadhina) if an 
object is to be perceived. Further, our cognition is dependent on the 
appropriate state of mind. In the absence of the appropriate mental 
mode (éuddhi-vrtti}, an object cannot be cognized, though other condi- 
tions are iulfilled. Like space and time, buddhi-ortit also, when not 
appropriate, will be an obstacle or interruption to the rise of cognition. 
An object which is cognized in the waking state is not cognized in 
dream, and vice versa. An object which is cognized in waking and 
dream states is not cognized in the state of deep sleep. Therefore our 
cognition of an object suffers interruption for want of appropriate con- 
ditions like place, time, mental mode, etc. (ghafo’yamitisamvido desa- 
kala-jr.@nabuddhivytti-laksanam vyavdk@namasti). But there is no such 
interruption or obstacle for Brahman-consciousness in any condition or 
im any state whatsoever — waking, dream, or deep sleep. Brahman is the 
ever-existent and ever-revealing consciousness. It is the Witness of the 
presence as well as'the absence of any interruption. It is through the 
Witness-consciousness that we have to know whether there is any in- 
terruption or not for the rise of cognition. Such being the nature of 
Brahman-consciousness, it does not require any other pramana for its 
revelation. 


[ 613 ] 
gaia Aaaa anna 
sea AnA eaa N 
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The mind, which makes distinctions like ‘‘This is 
thus,’ and “This is not thus”, and which does not have 
any nature of its own, comes to be endowed with a certain 
nature by the Self. If so, whatis it that the Self is in need 
of? 


The internai organ undergoes modification from time to time in 
accordance with the nature of the object which is presented to it. it 
is as a result of the work of the interna! organ that we are able to 
determine the nature of au object as such and such, ard alse to decide 
what should be done and what should nut be dene. It has no being 
or nature of its own. Being insentient, it cannot reveal anything by 
itself. Tt comes to have the power of illumination because of the reflec- 
tion of consciousness therein. Ii obtains the status of a knower (jñātā) 
because of Brahman-consciousness. The latter, being seli-luminous by 
nature, requires neither meditation, nor injunction, nor another pramina 


for its revelation. 


[614] 
paloma: ragio sae: | 
ARRA adgs: Feed N 


What is the evidence required by Brahman-conscious- 
ness, which is, indeed, wide awake (i.e., self-luminous) 
even before the instruments of action such as agent, etc., 
come into operation, which is unassociated with the limit- 
ing adjuncts, and which is free from illusion? 


There is the experience of the Self in deep sleep where there is no 
scope for the work of meditation or injunction or the means of know- 
ledge such as perception. If so, none of them is required for attaining 
the knowledge of Brahman-Atman. 


[615] 


aR 4 agg AIA a AFA | 
aasa Aaa Fi aara N 
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Though commanded by (a Vedic) injunction, how is 
it possibie for cne to see that Brahman, which cannot be 
denoted by words and which cognition, too, does not 
reach? 


This verse brings cut the futility of injunction with regard to the 
Self. What is the work of injunction with regard to the Self? Is an 
injunction required for the purpose of bringing the Self irto existence? 
Or, is it required for the purpose of knowing the Self? Since the Seif is 
ever-existent, it does not require to be brought into existence through 
human effort following the command cf an injunction (@tmano nipoga- 
peks@ na svasattdsiddhaye yuktā, tadipasattaya nityatoat). Since Brahman 
cannot be designated by words, and since cognition does not reach it, 
how can one seeit even when one is commanded by means of a Vedic 
injunction? In short, Brahman-Atman does not fal! within the scope of 
an injunction. 


[616] 


afi aaa aga adda | 
fama af acaaatena I 


If the Self is made known (by $ruti texts like tat tvam 
ast) by being subservient to the meaning of an injunction, 
then what is known through another pramdna (like percep- 
tion) will set aside the information about the Self (con- 
veyed by Sruti texts like tat tvam asi). 


There are existential or assertive statements (siddh@rtha-bedhaka- 
vikya) like tat team asi which reveal the nature of the existent Brahman- 
Atman. ‘The Mimamsakas argue that assertive statements are valid 
only if they are construed as subsidiary to the injunctive texts (vidhivakya) 
like, “The Self, verily, should be seen” (Brhad@ranyaka Upanigad, 
IV, v, 6). According to them, assertive statements like satyam jrdnam 
anantam brahma, tat tvam asi, etc., provide information about the Self 
called for by the injunctive texts. So these have validity only when 
they are construed. along with the injunctive texts. 
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This line of reasoning will not really help the Mimarnsakas te 
vindicate the need of injunction for obtaining the knowledge of Brah- 
man. If we admit their view of the relation between assertive and in- 
junctive texts, what the assertive texts convey regarding the nature of 
Brahman will have to be set aside when it comes into conflict with the 
evidence of perception and other pramānas, for the assertive texts are 
subsidiary to the injunctive tcxts, and the latter have their purport in 
what is to be accomplished (s@dhya) and not in revealing the nature of 


the existent reality, viz., Brahman. 
617 j 
aasang: eiaa | 
ANAT AAA GESA I 


Though what is to be meditated upon as something 
else is not really so, still it has to be meditated upon in that 
way, because they are already known like dyuloka and agni. 
But since Brahman is not already known, (meditation) is 


a 92 B Yo 
not possible here, as in the dther case. 


Just as Brahman does not fali within the scope of an injunction, sc 
also it does not fall within the scope of meditation. In the case cf 
meditation, an object which is to be meditated upon is always imagin- 
ed to be something else, as directed by the up@san@-vidhi, though it is 
not really so. Consider, for example, the Chdndogya text (V, iv, 1) which 
says: “That world, verily, O Gautama, is a sacrificial fire.” Here the 
heavenly region (dyuloka) must be meditated upon as the sacrificial fire 
(agni). Dyuloka is not really agni; still it is to be regarded as agni for 
the purpose of meditation. In the case of meditation, the two objects, 
viz., the object which is to be meditated upon and the subject of 
meditation, must already be known to us. But dyuloka and agni are 
already known to us through other pramāņas; and so, as required by 
Scripture, it is quite possible to meditate upon dyuloka as agni. But 
this is not possible in the case of Brahman. The subject of meditation, 
viz., Brahman, is not already known to us. The Sruti texts like tat tuam 
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asi, through which we can know Brahman, are, according to the 
Mimarsakas, subsidiary to the injunctive texts, and so they cannot 
reveal the nature of the existent Brahman. Since Brahman is not in 
any way kuown to us, it will follow that it is not the subject of 
meditation (dyulokignivad-brahmavasiuns' prasiddhatvat tadanupasyam). 


[ 618 j 


Bradseltratscas: qaae: | 
RATA TNA TR I 


Though the subject matter (of Vedic injunction or 
meditation) is trans-empiricai, still it can be conveyed, 
because ii is a related sense, arising from the combination 
of the word-senses. But Brahman is not what is conveyed 
by the sentence-sense. As in the other case, here (Brah- 
man-knowledge) cannot be brought (within the scope of 
injunction). 


Only a relational sense conveyed’ Ya ‘sentence can be brought 
within the scope of injunction or meditation. ° But Brahman, the pure 
undifferentiated Being, is non-relational. So it cannot be directly con- 
veyed by a sentence which imparts a relaticnal sense (samsrs{a-visaya) 
through the combination of the meanings of words (padarthanvayadvara). 
It is for this reason that we say śruti texts like tat tvam asi convey the 
non-relational sense of identity through implication (ata eva tattva- 
masyidi-vakyinith samsarginavagithi-yethirthajnana-j anakatvariipamakha- 
nda&rthatvamigsyate). . 


[619] 
JALAS TATA F | 
garda sat aq agar FA: N 


How is the non-existence of Brahman tenable, since 
that (Brahman-consciousness) alone makes known pramana 
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as well as apramana, valid cognition as well as erroneous 
cognition? 


It should net be thought that Brahman which is not conveyed by 
the senience-sense does not realiy exist. if we say thai soinething is a 
pramina and that something clse is not a pram@ua, ii is because of the 
Witness-consciousness. Similarly we are able to distinguish a valid 
cognition (pram@) from an erroneous one (@bAG@su-jiiG@na) oniy through 
the Witness-consciousness. All of these bear testimony io the existence 
of Brahman-consciousness, for we know them only as witnessed by the 
Self, which is eternal consciousness (pram@nddisddhakatvena nityady$ ti- 
svabhivasya brahinanak siddhatvat tadasambhivani nāsti). 


[ 620 ] 


TATA SRT | 
aare aaa arate saa 


Why should the assertive statements (like tat tuam asi), 
which impart Brahman-knowledge, not be regarded as 
valid? Even an injunctive text by itself cannot have 
validity independently of this consciousness. 


Independently of injunctive texts, the Upanisadic texts which are 
assertive have validity on their own, since they convey the knowledge 
of Brahman, which removes ignerance and its effects. It is the nature 
of a pramina to make known what is otherwise unknown (ajñāta- 
jidpakam). Judged by this criterion, the Vedānta texts which are asser- 
tive must be considered to be valid. 


Further, even an injunctive text which enjoins something cannot 
have validity unless what it enjoins is made known by the Self which is 
consciousness, for an injunctive text by its very nature is insentient: i.e., 
an injunction cannot make itself known in the absence of consciousness 
(naca jadasya niyogasya yathoktamanubhavamantarena manatvamanumantum 


Sakyate.) 
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[ 621] 
Tagaan a AUG | 


ymad aaaea ga A N 


If it be said that the text, “Hec shall see the Self,” is 
injunction (that enjoins ihe knowledge of the Self, its 
work comes to ar end) after commanding the person to 
acquire the knowledge of the Self. 

The Niyogavadin insists on the need for an injunction in respect of 
Self-knowledge. Hc argues that texts like “He shall see the Self,” which 
are injunctive, enjoin the knowledge of the Self. „If so, we would like 
to know whether the nature of the Self is revealed by the injunctive 
text or by the assertive text. The nature of the Self cannot be made 
known by the injunctive text, because the latter has its purport only in 
enjoining the acquisition of the knowledge of the Self, and not in im- 
parting the knowledge of the Self. The injunctive text here enjoins that 
one should inquire into Brahman (brahma-jijnids& kartavyā). It does not, 
however, reveal the nature of Brahman. So the nature of Brahman can- 


not be had from the injunctive text. 
[ 622 ] 
A SS e 
Seana agai Fat aa: | 
~ eo ave Q 
Agaw yai agai GTSAA_ I 
Since an injunctive text commands a person to do 


what is directed by it without any reference to the nature 
of the object, it cannot reveal the nature of the object. 


An injunctive text enjoins some action to be done. It does not 
purport to reveal the nature of the existent object. If so, an injunctive 
text like “He shall see the Self’? does not have validity in respect of 
what is existent, viz., Brahman-Atman. 


[ 623 1 
AUFAAT EEA FA AFAR | 
Agasi a aRacad aad a dae I 
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Though prompted even by one hundred injunctive 
texts a persou cannot accomplish an act, if it is impossible 
for him. to do. He is competent only in respect of that 
which is possible for him to do. 


Knowledge does not fall within the scope of an injunction, because 
it is not something which can be done, or undore, or otherwise done 
by a person at will. An action which is to be accoimplished is 
dependent on a person (purusatantra), but knowledge of an object is 
dependent on the cbject as well as on the pramana (pram@na-vasiu-tantra), 
Since knowledge is not dependent onthe willofa person, it is not 
something which cau be accomplished by him, though prompted by 
hundreds of injunctive texts. But the position is different in the case 
of ydga, etc., which are dependent on the will of a person. With regard 
to these, he is free to do, not to do, or do itotherwisc. Further, he can 
accomplish all these acts. So unlike these acts, knowlcdge does not 
fall within the scope of an injunction. 


[ 624 ] 
aRar sagd saa: | 
Aaraamge aAa: | 


One may try to hold the view that Brahman is known 
from the assertive text. But since the latter is made sub- 
sidiary to the injunctive text, it cannot independently 
reveal the nature of the object (viz. the Self). 


In verse (621) it was stated that an injunctive text cannot impart 
the knowledge of the existent Brahman. Now the other alternative, 
viz. whether an assertive text, which is construed by the Niyogavādin 
as subsidiary to an injunctive text, can convey the knowledge of 
Brahman is taken up for consideration. So long as an assertive śruti 
text, without being given an indepeudent status, is construed as subsi- 
diary to an injunctive text, it cannot have any independent validity in 
respect of what it conveys. In short, it cannot, under the circumstances, 
reveal the nature of Brahman. 


602 TAITTIRIYOPANISAD-RHASYA-VARTIKA 
-[ 625 - 627 ] 
aaa agfa Rabialaeetr: N 


agah Raa amanis & | 
aaa Sagas garsa N 


PAA FPA SAT It 


Those who would never transgress the scriptural 
injunctions may even eat thcir own flesh and give up their 
dear lives, since these acts can be accomplished by them. 
‘ryhough a person is commanded by the text, “One should 
boil iron pieces,” to do an act which cannot be accomplish- 
ed when compared with others. (he does net do it). 
(Though: knowledge cannot be accomplished by an act) 
in any way whatsoever, a person who undertakes to do 
will do that like a thief who did the work of Kandu. 


Since knowledge is not dependent on the will of a person, it is not 
something to be accomplished by an act being commanded by an 
injunction. What is possible alone can be done by a person, and not 
what is impossible. A person who is a devout follower of the Veda will 
readily eat his own flesh, and give up his life if he is commanded to do 
so, because these acts can be accomplished. But he can never do the 
act of boiling iron pieces, for it is impossible for him to do that, even 
though he may be commanded to do that by the Veda. In the same 
way since knowledge is not something to be accomplished by the will of 
a person, one will not undertake todo that, even though he may be 
commanded by a Vedic injunction. Ifa person chooses to do that, 
believing that he must do as directed by the injunction, he will subject 
himself to physical pain and hardship as he has undertaken to do what 
is impossible for any one to do. 


The allusion in the verse is to a thief who took shelter in the house 
of Kandu. The thief started doing the work assigned to him by 
Kandu, though he was not really competent to do that work. The 
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police who came there saw him when he was doing the job very 
awkwardly. They decidcd that he must be the thief and arrested him. 
Just as the thief landed in difficulties by doing what was not possible 
for him to do, so also a person who aims at accomplishing knowledge 
as a piece of work to be done will court physical pain and hardship 
without, however, achieving his goal. 


[ 628 j 
a Walaa sagga AAA | 
a ani a aaa agea: A: N 


Brahman-knowleđge wiil not arise even from medita- 
tion, as it has been stated by Sruti and smrti texts, ‘‘In 
whichever form one meditates upon Him,” and “Him 
alone a person reaches?” respectively, supported by 
reasoning. 

This verse and the following one state that Brahman-knowledge 
cannot be obtained through meditation. 

The practice of meditation as directed by Scripture may lead to 
the attainment of the conditioned Brahman, a fruit which is different 
from Brahman-knowledge (jf@natiriktaphalam). Two scriptural 
passages, one from fruti and anothcr from smrti, are cited in the second 
line of the verse in support of this view. The Mudgala Upanigad (III, 3) 
says. “In whichever form one meditates upon Him, one becomes that 
alone” (tarh yathā yathopasate tadeva bhavati). The Bhagavadgita (VIII, 6) 
declares, ‘‘Him alone, O son of Kunti, reaches he by whom the thought 
of that being has been constantly dwelt upon.” Anandagiri remarks 
that the resoning referred to in this context in support of these scrip- 
tural passages is the well-known ¢tatkratu-nydya contained in the Brhad- 
Granyaka (IV, iv, 5) which says: “As is his desire, so is his will; as is 
his will, so is the deed he does; whatever deed he does, that he attains.” 


[ 629 ] 
AAA Ve GAARA A AT | 
VARA UA al ah RERA | 
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If meditation does not comprehend the reai nature 
of Brahman, then it cannot give rise to Brahman-know- 
ledge. The cogniticn of silver, which is constantly 
repeated, cannot give rise to the knowledge of nacre. 


It may be argued that, though meditation does nui give rise to 
Erahman-knowledge, it may nevertheless be helpful to its attainment. 
This argument cannot be accepted. Since what accrues as a result of 
meditation is different from Brahman-knowledge, the practice of 
meditation for any length of time cannot be helpful in any way to the 
attainment of Brahman-knowledge. Just as the repeated contem- 
plation on ihe idea of the illusory silver does not and cannot give rise 
to the idea of shell, so also the repeated contemplation on what is other 
than Brahman-knowledge cannot give rise to Brahman-knowledge. 


[ 630 ] 
zsa A Baal calaairaarala | 
magiaa a Fabitseaa: R N 


If the Self could be seen, then injunction would be 
possible in respect of (the knowledge of) the Self (or 
meditation on the Self). Since the seeing of the Self is 
denied (by the fruti text), injunction is not possible here 
in respect of the supreme Self. 


The critic may argue that the Brhad@ranyaka text (IV, v, 6), 
“Verily, the Self should be seen,” enjoins the knowledge of the Self, or 
meditation on the Self. But this will not do. Only if the Self could be 
seen or known, injunction would be possible. The truth is that the 
Sclf can never be seen. The Brhadéranyaka (III, iv, 2), for example, 
says: “You cannot see that which is the Witness of the vision.” The 
Katha Upanisad (I, iii, 15) says that Brahman is soundless, colourless, 
etc. These sruti texts indicate that Brahman cannot be seen or known. 


Anandagiri says that the word @mani which occurs in the first 
line must be understood as &tmajñāne tadupisane vā. 
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[631] 
Ramada agara | 
a f equate gagana: N 


(The Niyogavādin argues:) ‘The nature of the object 
is made known (by the assertive Sruéi text) only in associa- 
tion with an injunctive text. An assertive text which is 
independent of an injunction and which is a restatement 
has, indeed, no validity.” 


This verse states the pirvapaksa of the Niyoguvadin. According to 
this argument, if an assertive gruti text is not construed along with an 
injunctive text, it will be, in so far as it conveys information about an 
existent object; just a restatement; . and this will be prejudicial to its 
validity. The only way to preserve its validity is to make it subsidiary 


to an injunctive text. 


[ 632 ] 
aid aa: rade aaenfataetaa | 
Seat ARHAN, WIG GRA N 
zage a a: aAA |! 


It is not so, because action alone is enjoined by the 
injunctive texts, and a person can be directed by them 
only in what is to be accomplished. ~How can he be im- 
pelled by them in respect of the existent reality, since it is 
not what is to be accomplished. 

This verse refutes the piirvapaksa stated in the previous verse. 

The Wiyogavddin argues that the Vedanta texts which are assertive 
are in need of injunction. Let us examine how he would try to justify 
his standpoint. Two possibilities are open to him.. He may argue 
that the Self falls within the scope of an injunction. Or, he may 
argue that the knowledge of the Self falls within the scope of an injunc- 
tion. The first alternative is not tenable. Action alone which is to be 
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done is enjoined by an injunctive text. Since its scope is restricted 
to what is to be accomplished (sdédhva), the Self which is existent 
(siddha-vastu) can never be the subiect of an injunction. 


[ 633 J 


a amas Agaa |. 
araasaasa 2 derarre fafa: ti 


The knowledge of the Self, too, is net enjoined here 
by the injunctive texts, for from the general injunction, 
“Every one shall study his own section of ihe Veda,” it 
will take placc. 


Let us now consider the other alternative, viz., the knowledge of 
the Self (@émajrdna) is the subject of an injunction. There are two 
possibilities here. Is the Self-knowledge, which is conveyed by sabda, 
the subject of an injunction? Or, is it some other knowledge? If the 
former, then does it require an injunction for its origination (svotpat- 
tyartham) or for bringing out its result (svaphalartham)? A special in- 
junction is not required in respect of the origination of Self-knowledge. 
There is the general injunction (sémZnya-vidhi), viz., “Every one shall 
study his own section of the Veda.” Following this injunction, a person 
begins the study of the Veda and thereafter is interested either in the 
ritual-section (karma-kanda) of the Veda or in the knowledge-section 
( jiiina-kinda) depending upon the purity of mind and other qualifi- 
cations he has attained. A person who resorts to the study of the 
Vedanta as a result of the general injunction attains the knowledge of 
ihe Self therefrom. No special injunction is, therefore, needed for the 
origination of Self-knowledge. 


[ 634 ] 


aaa a an Fated | 
adama a Farag N 
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Just as the knowledge of karma (which arises from the 
general injunction) does not require another injunction, 
even so the knowledge of the Seif does not arise from 
another injunction. 


Just as the knowledge of karma, which a person attains, can be 
accounted for in terius of the genera! adhyayana-widhi without bringing 
in a separate injunction, so also the knowledge of the Sclf which a 
person attains cau be explained in terms of the general adhyayana-vidhi 
without resorting to a separate injunction. 


[ 635 - 636 ] 


aaea Fatnlaceak | 
gadar gadaa a g Saal 


AARRE JARIAA AAA: | 
ma heian erefaraa: n 


(The Nivogavddin argues:) “Let it be so if, in the 
absence of an injunction, it is understood by men that 
Self-knowledge is the means tothe end desired by man; 
but it is not understood (by men without an injunction). 
That the knowledge of the Self is conducive to the good 
of man is known only from an injunction. This cannot be 
known from another pramãna. Nor can it be known from 
the assertive text that reveals the Self.” 


These two verses state the argument of the Niyogavādin. 


In verse (634) we have shown that a separate injunction is not 
required for originating Self-knowledge. The Niyogavaidin now takes 
his stand on the other alternative and argues that a separate injunction 
is needed for knowing that Self-knowing is conducive to the purusartha. 
Assuming that heaven is the purus@rtha to be obtained through Self- 
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knowledge, he argues that we can knew this only through an injuac- 
tion, and not through assertive texts like tat tvam asi or through some 
other source. 


[637] 


Ai ad g Jaaa: | 
qaraca faa aensqasoatt it 


it is not so, because here knowledge kas no other 
result, however minute, than revealing the cbject tc be 
known. 


This verse rciutes the argument of the Niyogavādin. 


The work of knowledge consists in the manifestation of an object. 
Determination or ascertainment of the nature of the object known is 
the only result of knowledge. Without revealing the nature of the 
object, the knowledge of that object cannot arise. Since knowledge is 
conducive to its result, viz., the manifestation of an object, of its own 
accord, there is no need for injunction. 


[ 638 ] 


aq area erate fafa: | 
erasa gla ate tara i Patra: N 


‘Since the knowledge of the Self can arise even 
without a separate injunction other than the general one, 
viz., “Every one shall study his own section of the Veda,” 
please tell, what is the purpose served by an injunction? 


The Niyogavddin may argue in a different way. It may be con- 
ceded that knowledge of its own accord gives rise to its result, viz., 
the manifestation of an object, and that it does not seek the help of an 
injunction in this regard. But knowledge must first come into existence. 
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In the abseuce of an injunction, the Niyogavadin argues, knowledge 
cannot arise at all. It means that knowledge, according to this argu- 
inent, isin need of an injunction in order that it may come into 
existence. 


This argument is untenable. It has already been stated thai the 
adhyayana-vidii, viz., ‘‘Every one shall siudy his own section of the 
Veda,” is encugh to prompt a persen to undertake a formal study of 
the Veda. Inthe course of his study, he obtains the knowledge of the 
Self from the frutz texts like ¿at tuam asi. No other injunction is requir- 
ed for this purpose. 


[ 639 - 640 ] 


Sd aqsa Agara | 
gari ARAA RA FSAA N 


mgr R ANAE AARETE N 


(The Niyogavādin argues:) ‘‘It is notthe case (that 
the knowledge of the Self which arises from the Vedanta 
text is what is enjoined). But itis argued that another 
knowledge of the Self different from this, which is non- 
relational, and which is obtained through means (like Sama, 
dama, etc.) is what is enjoined. This knowledge of the 
supreme Self is different from the knowledge which arises 
from the $ruti text.” 


Verses (629) to (647) state the view of the Niyogavādin. 


The sGbda-jrana, i.e , the knowledge which arises from the Upani- 
sadic text is mediate (parokşa) and involves relation (samsr$ta). The 
Niyogavadin argues that it is not this knowledge that is enjoined, but a 
different knowledge which is non-relational (asamsrsfa) and immediate 
(aparoksa) that is enjoined. The latter is obtained through the repeated 
contemplation on the s@bda-jfa@na along with the practice of the con- 
trol of the mind, control of the senses, etc. 
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‘[ 641 ] 
a f& saaa Fa TWA WIA | 
maare WES, Raa 


‘By the knowledge arising froi the Sruti text Brahman 
cannot be comprehended in the same way as objects like 
jar are comprehended because Brahman cannot be denot- 
ed by a sentence.” 


Sabda-jiiana is the knowledge which arises from the words which 
constitute a sentence. While cbjects like iar fall within the scope of 
$abda-jriana, Brahman does not. A sentence, according to this argument, 
conveys a related sense (samsr§ta-visaya); but Brahiwan, which is pure, 
undifferentiated consciousness, which is one and non-dual, cannot be 
denoted by a sentence (senisargariipo visis tarūpo vā vdkyarthah, akhandai- 
karasasya brahmanastadadtmakatvodsambhavat). Since Brahman cannot be 


comprehended by s@bda-jiaina, there is the need for another knowledge 
which can comprehend Brahman. 


[ 642 J 
TACTAAAISAMN GA Aa: VIA: | 
amaA aratiige sarees at aA 


TA aaa PARNASA N 


“The sentence-sense, as understood by those who 
know the import .of a sentence, consists, indeed, in the 
relation among the different word-senses. We do hold that 
a (scriptural) sentence isthe source of knowledge (of Brah- 
man). But since Brahman does not fall within the scope 
of a sentence, it cannot be denoted by a sentence.”’ 


The Niyogavadin continues his argument in justification of the view 
that Brahman cannot be comprehended by sadbda-jfiana. A sentence 
consists of a group of words. Each word ina sentence has its own sense; 
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and the words combining with each other constitute a sentence. From 
the combinaticu of words in 2 sentence there arises the ‘sentence-sensc 
(vakyartha}. A sentcnce will, therefore, convey only a related sense. 
Such being the nature of a sentence, Brahman, the non-dual, pure, 
undifferentiated consciousness, cannot be made known by the Upani- 
gadic text. This does not, according to the Niyogavādin, deprive the 
Upaiipadic text of its validity as a pramāna. 


The Niyogavädin readily admits that the Upanisadic text is the 
framina for Brahman. At the same time he maintains that, the nature 
of Brahman being what it is, it cannot be made known by the Upani- 
Sadic text. 


[ 643 ] 
aqaa agar aes | 
a gadagan | 
arain waste Ad Aaa wa a 


“We are thus compelled to admit that Brahman is 
comprehended by ancther knowledge (different from that 
produced by a sentence).” 


(Objection:) If it is not admitted that Brahman can 
be comprehended by the knowledge which arises from a 
sentence, then Brahman isnot the subject-matter of the 
Veda. (The Niyogavadin replies:) ‘It is not so. (Brahman) 
is assuredly the subject of Vedic teaching.” 


It may be objected that the argument of the Nipogavadin will lead 
him to say that Brahman is not the subject-matter of the Vedic teaching. 
The substance of the objection comes to this: if Brahman cannot be 
revealed by the Vedic text, then it cannot be the subject-matter of the 
Vedic teaching; without being vedavākyārtha,. Brahman cannot be 
vedirtha. Since the Niyogavādin maintains that Brahman is not veda- 
vaikyartha, he must also maintain that Brahman is not vedartha. 
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The WNiyogavadin does not see any force in this argument. He 
maintains that while Brahman is vedartha, the subject-matter of Vedic 
teaching, it is not vedavakyGrtha, what is comprehended by thc Vedic 
text. Brahman, according to him, is ved@rtha, because itis directly 
known by the knowledge which arises as a result of the repeated con- 
templaticii on the knowledge conveyed by the Vedic text (vedavākyoi- 
thajfdnibhyasa-sidhya-saksatka@ra-laksana-jnanagamyaivat — vedrthatvari 
brahmanah siddhyati). 


[644 - 645 j 
ay Fada a Agana gaa N 
qatar Ratna | 
qaaa À aA ater sacar i 


(Objection:) If Brahman is not denoted by a sen- 
tence, how can it be the subject of Vedic teaching? (The 
Niyogavddin replies:) ‘‘Because of your command, Brahman 
will not be the import of a sentence, for the latter is not 
dependent on the effortof man. The Self is not compre- 
hended by the knowledge which arises from a sentence, 
because it is not conveyed by the sense of a word.” 


What sense a sentence conveys is not, says the Niyogavadin, depen- 
dent on the will of a person. One cannot decide according to one’s 
liking that “This is the meaning of a sentencee.’’ Because of some- 
body’s command, Brahman will not be the sense conveyed by a 
sentence (va@kyartha). 


It is no argument to say that, just as dharma is both vedartha and 
vākyārtha, so also Brahman could be both vedārtha and vikyartha. There 
is, says the Nipyogavadin, abasic difference between the two cases. 
What is possible in the case of dharma is not possible in the case of 
Brahman. Dharma can be the sense conveyed by a word (padārtha), 
and so it can also be the sense conveyed by a sentence (v@ky@rtha). 
-But Brahman cannot be the sense conveyed by a word. It can be 
referred to by a word only ifit has certain features: like jūti, guna, 
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relation, etc., necessary for the usage of a word. Since Brahman has 
nune of these, it cannot be referred to by a word: Brahman, that is to 
say, is apadirtha. Since it is apadartha, it cannot be vāk»vārtha. Sum- 
marising the position of the Wiyogavadin, Anandagiri writes: padasya- 
arthatvena —_ bbrahmananvayad-brahmeno'padarthatodd-dharmavailak$ a1yanna 
vakyajanyajndnagamyatvam. 


v 


[ 646 ] 
agads Aare aaide HAA } 
amanaia ga AEA aa: N 


“Even if Rrahman is conveyed by a word, it cannot 
be the import of a sentence, since the work of words 
{when taken severally) comes to an end after conveying 
their sense in a general way.” 


The Niyogavādin continues his argument to show why Brahman 


cannot be the import of a sentence. 


Let us concede for the sake of argument that Brahman can be 
conveyed by a word. Even then, the Niyogavādin argues, Brahman 
cannot be the sense conveyed by a sentence. Every word, when taken 
by itself, conveys its sense in a general way. For example, the word 
“cow” when uttered conveys its sense in a general way (s@manya-vis aya}. 
It does rot say anything specific about it — whether it is the subject, or 
the object, or the instrument, etc. Only a sentence can convey a speci- 
fic meaning (viseşa-vişaya). Even if it be granted that Brahman could 
be referred to by a word, it cannot be the import of a sentence, be- 
cause it is nirvigesa. There is no specific characteristic in Brahman as 
a result of which it can come into relation with anything. In fact, 
Brahman, according to the Advaitin, is devoid of all characteristics, 
general as well as specific (sdma@nya-visegabhiva-siinyam). And in the 
absence of any feature necessary for the application of word, it cannot, 
indeed, be referred to by a word. The Niyogavādin concludes that 
Brahman cannot be conveyed by a word. It would follow from this 
that it cannot also be conveyed by a sentence. 
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[ 647 ] 
RAREN a AFNA: | 
S Q Sere bas . 
HASAFAMISAG Bisetaala faa: N 


“Being not denoted by a word, (Brahman cannot be 
denoted by a sentcnce); and what cannot be denoted by a 
sentence cannot be conceived by speech. So the(non-rela- 
tional, direct) knowledge, “I am Brahman’’, is not the 
import of a sentence.” 


The argumen: of the Wiyogavadin which commenced in verse (639) 
is concluded in this verse. 


Though Brahman cannot be directly referred to by a word, should 
it not be said that it can be indicated by implication (daksan@)? Even 
this, says the Niyogavé@din, is not possible. If an object can be directly 
referred to by a word, it can be indirectly indicated by some other 
word. For example, the word tira directly conveys the sense of a bank. 
It is possible to say that the word ‘‘'Ganges’’ in a particular context 
conveys the sense of a bank through implication. If an object cannot 
be directly referred to by a word, then it cannot be indicated by im- 
plication through another word. The difficulty in the case of Brahman 
is that it cannot be stated by any word; if so, it cannot also be indicat- 
cd by implication (laksan@) through another word. It only means that 
Brahman cannot be the import of a sentence directly or by implication. 


How do we, then, obtain the direct, non-relational knowledge of 
Brahman? When the indirect, relational knowledge conveyed by the 
Upanisadic text is constantly meditated upon, there arises therefrom 
the immediate, non-relational knowledge: “I am Brahman.” The 
Niyogavadin argues that it is this immediate, non-relational knowledge 
which is enjoined. 


[ 648 J 
aaga agaraitaa | 
que Waa Aas NRA: tt 
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In order to refute the view ihat Brahman is known 
‘from the Veddnta text) only in association with an injunc- 
tion, there is the verse (pato vdco nivartante, etc.) which 
aas been explained by us. 


The argument of the Nivogavidi:: is not acceptabie. The siddhantin 
says that the verse: “That from which words return along with the 
mind, without reaching it,” provides the answer tc the argument of 
the Niyogavādin. 


[649 ] 


eq Aa wa ware Bava: | 
aaa qaarnaataaeay Gare I 


“This is the obiect known,” “This is knowledge,” “I 
am the knower,” — each of these being always perceived 
as distinguished from one ancther, there is no ignorance 
in respect of these to the Self. 


With a view to show how the verse yato vāco nivartante aprapya manasa 
saha contains the answer to the argument of the Niyogavadin, the 
siddhantin first of all establishes that the not-Self is illusory. Ordinarily 
our claim to know anything involves three factors, viz., the knower 
(jäätä), the object known (jeya), and the resulting cognition (j#ana), 
which are not-Self (anātmā). These three factors are always 
known to us. Every person knows that he is a knower, that there are 
objects known by him, and that he has knowledge of them. He also 
knows that the knower is different from the known, and that the result- 
ing cognition is different from both the knower and the known. Since 
they are always known to the Saksin, the Witness-consciousness, there 
is no scope for pram&na in respect of them. A pramf@na makes known 
what is otherwise not known. These three factors are given to us in our 
experience, but still they are not known through a pramGna. Their 
status is no better than that of an illusory snake which is exprienced or 
cognized, even though it is not known through a pramāņa. They are 
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experienced, because they are illumined by the. Witness-self (saksi- 
bhisya). The Self alone is real, while the not-Self comprising jàātā, 
jfieya, and jRanam are illusory. 


[ 650 ] 
Faaa RREN HAIAM: | 
SARA a aaa sanaa gA: N 


The Self which is the witness of ali cogniticns cannot 
have a nature other than that of pure consciousness. It 
is not known to be such because of illusion. 


It may be argued that the Self which is ever existent is always 
known like the j#ata, jñeyam and jidnam, which are not-Self. So the 
Self is not what is to be known through a pram@na. In other words, 
the Self, according to this arguument, must be treated as illusory like 
the not-Self. 


This argument is not sound. The Self is of the nature of the self- 
luminous consciousness.: It is the Witness of everything known and 
unknown (jidtamajiGtamapi vastu siksicaitanyasya visayo hij. It is the 
locus on which everything including avidy@ is superimposed. That 
which is the locus of avidy®# cannot itself be illusory. Being of the 

_nature of eternal consciousness, it cannot have a different nature. It is 
on account of avidyā that we fail to grasp its nature. 


[ 651] 
aaa akaa a va: | 
RBA TEERAA N 


The Self has nothing in it to cast off and has nothing 
to acquire. Since it is the witness of these, it is by its very 


BRAHMAVALLI 617 


nature immutable. -And also, it is the witness of the 
knower, etc., because of its association with avidyā which 
is the cause of the knower, etc. 


In the two perceding verses it has been shown that the Self is real, 
and that ii is self-luminons consciousness. This verse seeks to show 
that the Self is imiuuiable (Aitastha). The Seif has nothing in it which 
is to be abandoned. Nor does it require anything which is to be 
acquired. The notion of giving up or acquiring anything presupposes 
duality, which is due to avidyā. The Self is said to be the witness 

s it were to everything only from the standpoint of avidya (ajñānād- 
dtmanah sakgttvam). It can be the witness to something — the knower, a 
mental state, etc. — only if something else, a second entity exists. A 
witness implies something which it witnessed. But in reality there is 
nothing else than the Self. If we say that the Self is the witness, it is 
by presupposing avidyā which is responsible for the perception of 
duality. 


[ 652 
aq AB a aA gfefaade | 
saa A ARRANCA Il 


The intellect assumes these forms: “I know this,” 
and “I do not know this.” It is the seat of recognition. 
The perceiver alone has the two forms (mentioned earlier). 


According to Advaita, while the Self is pure consciousness, the 
internal organ, which carries the reflection of consciousness, is the 
knower ( jäätä). In accordance with the modification it undergoes, it 
is spoken of as being in a state of knowledge or ignorance. So know- 
ing something and not knowing something are the characteristics of the 
internal organ; they have nothing to do with the Self which is free 
from characteristics (nirvisfesa). Even the work of self-identity or 
recognition ( fratyabhijid) belongs to the internal organ and not to the 
Self ( pratyabhijiidortterantahkaran@srayatoZt na tasyātmīśrayatvam). 
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[ 653 | 
Š c 
fama GAARA: | 
Sl AAA ARAMA AAA N 
Since the Self which transcends all the sheaths is by its 
very nature devoid of distinctions, it is not proper to say 
that it assumes (different) forms like the internal organ 
which is not-Self. (The internal organ) which is the seat 
of recognition (is also the seat of other distinctions). 
[ 654 ] 
gRr: Te BI RAFA | 
qa sahaa sara: N 


Having the impression of the object seen in percep- 
tion, the knower, (i.e., the internal organ which carries 
the semblance of consciousness), recognizes it, when at a 
different time and place it assumes the form of the same 
object presented to it, remembering the earlier experience. 


The nature of recognition ( pratyabhijfid) to which reference was 
made earlier is now explained in this verse. 


[655] 
ge: egusi agaratgattar | 
sari ARmaa sleearararct I 
All this is the fault of the intellect — that it assumes 
the forms of external objects, that it appears as the in- 


ward Self and as consciousness. This (change of forms) 
cannot take place in the Self, because it is immutable. 


This verse refutes the view that the Self is the knower ( jata). 
The internal organ, which undergoes modifications is the knower due 


to the semblance of consciousness in it. 


BRAHMAVALLI 619 
[ 656 - 657 ] 
aaa Aag ÀN | 
ara fava deg AAAA |! 
fairer aaaeafana: N 


safmana qa qaaa RENT | 
aeulaeag area FAIZR | 


By the method of agreement in presence and ir 
absence, (the spiritual aspirant} sets aside all external 
objects which (when being perceived) arc in the form of 
the mind, (2s they are not invariably present) in waking, 
dream, and deep sleep states, and kuows the pure 
consciousness, which is invariably present in all states and 
which cannot be conveyed by a sentence, through the 
intellect which shines in the form of consciousness. (To 
such a spiritual aspirant, the mental mode) produced by 
texts like tat tvam asi, after negating the not-Self which is 
inconstant, burns the entire ignorance and makes known, 
indeed, the unconditioned realiiy. 

After hearing the Ved@nta texts (fravana), a spiritual aspirant must 
critically reflect (manana) on the content of the Vedānta texts. Applying 
the method of agreement in presence and in absence (anvaya-vyatireka), 
he understands that, while other factors such as the sense, and the 
mind are not uniformly present in the states of waking, dreamin, and 
deep sleep, the Self which is pure conscicusness is uniformly present in 
all the three states. He then realizes the non-relational Brahman 
through the unitary mental cognition (akhandākāravrtti-jñāna) obtained 
from the śruti texts like tat tvam asi. 


[ 658 ] 
alaraererroagscavaaiea | 
ag: MANTA: MAAAR: II 
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As in the case of the ether in a pot and the ether out- 
side it, so also because of the co-ordinate relation of the 
words “That” and ‘‘Thou”’ (in the Sruti text “That Thou 
art),”’ by the removal (of incompatible factors denoted by 
them), the direct non-relational sense takes place to us 
(from the text). 


Though ether (@k@sa) is one, we speak of the ether enclosed in a 
pot (ghataka@sa) and the all-pervasive ether (mahikasa) outside it. Tt 
appears, on account of the limiting adjunct that, while the ether 
enclosed in a pot is limited, the ether outside it is vast. Strictly speak- 
ing the ether, which is free from these distinctions, is one. When a 
person says, “The pot-ether is the vast-ether,” (ghai@k@So mahakisah) 
from the co-ordinate relation between the two words in the sentence, 
we get the sense that the ether is one by removiug the incompatibie 
factors, viz., its limited state in the one case and its vastnessin the 
other. In the same way, the co-ordinate relation between the two 
words tat and tvam in the text tai tvam asi helps us to realize the oneness 
of consciousness by removing the adjunct-based incompatible factors 
between the jiva-consciousness and [svara-consciousness. The know- 
ledge that we get from the śruti text tat tvam asi in this way is avakyartha, 
because it isnot obtained by means of the construction (anvaya) of the 
meanings of the words in the text. It is s@bda-jriana, because it is 
conveyed by the fruti text. 


[ 659 J 


agaga FA AAAI EAT | 
Waa Tl GIRETA II 


Since the non-relational Brahman is thus directly 
known from the sentence, the entire argument (of the 
Niyogavadin) that this (knowledge of the Self) is different 
from the one (conveyed by the Sruti text) carries no weight 
like the husk of a grain. 
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r 660 } 
TIAA IANA F | 
FEIT TEE A JANANA I 


Ignorance, error, and doubt are found to arise only 
an respect of objects like pot, but notin. respect of the 
cognizer, the cognition, and the Witness-consciousness. 


The opponent now argues in a different way. Though the know- 
ledge of the 11:0n-relational Self is obtained directly from the śrut? text 
iiself, another knowledge different from the sabda-jfidna is required for 
the purpose of removing ignorance, etc. And for getting this “another 
knowledge”, injunction is required. 


With a vicw to show that even:this argument is untenable the 
siddhantin first of all explains that ignorance (aj#dnam), erroneous 
cognition (anyatha-jfidnam) and doubt (saméaya-jiianam) are possible 
only with regard to objects like pot, etc. For example, a person may 
say that he is ignorant of a certain object (say, a lamp-post), or he may 
cognize it erroneously as a man, or he may doubt whether it is a lamp- 
post ora man. But none of these is possible with regard to the knower 
(jnata) or the cognition through a mental mode (ortti-jñāna) or the 
Witness consciousness (s@ksi-caitanya). This will be explained in the 
sequel, 


[ 661-662} | 
age aa aaa seas a aà | 
qT JANÀTI WaaeaeaAAA | 
agra daR fers art. 
TAA: TAA AMA AMIR AS EAA? II 


. ° aad ic ee v5 
The three, viz., ignorance, error, and doubt, are not 


possible. even with regard to the (mental) cognition, for, 
being directly perceived without any interruption, it does 
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not require another pramdna. Since a cognition, whether 
it is dubitative or certain, manifests-itself to the knower 
without any interruption, it does not require another 
pranana. 


These two verses expiain Low ignorance, error and doubt arc not 
possible with regard to a cognition cbtained through a mcntal made. 
Asa cognition takes place, the knower knows it directly. He cannot 
be either ignorant or mistaken avout it. Nor can he entertain any 
doubt about ii. The cognition which he has obtained is the basis of 
ali that he does (vyavahāra.) So it does not require ‘‘ancther knowledge”’ 


for its manifestation. 
[ 663 ] 


aang aa qaga a aa | 
fag adaga Fas 


The three, viz., ignorance, error, and doubt are not 
certainly possible even in respect of the knower, (because 
he is directly present before the Witness-conscicusness). 
Such being the case, what more need to be said in respect 
of the eternally luminous, pure Self? 


The knower (jñātā) is directly illumined by the Witness-self; so 
neither ignorance, nor error, nor doubt is possible in respect of the 
knower. If ignorance, etc., are not possible with regard to both the 
cognition and the cognizer, it would follow that they are not equally 
possible even with regard to the Witness-consciousness, which reveals 
both the cognition and the cognizer. The Witness-consciousness is 
self-luminous in the sense that, while it reveals other things, it is not 
revealed by any other thing. In short, there is no need of ‘‘another 
knowledge” as stated by the opponent for the purpose of removing 
ignorance, etc., in respect of the cognizer, cognition, and the Witness- 
consciousness. 
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[ 664 ] 


AAA AR SAAT | 
gA asiaa atria n 


Further, the Self, whicb is free from all difference 
and which does not form the direct import of a sentence, 
is experienced by us in deepsleep. (And this experience) 
is not an illusion, because it is supported by the authority 
of $ruti. 


Since everyone experiences the Witness-self in deep sleep, there is 
no need of ‘‘another knowledge’’ referred to by the opponent. The 
Brhada@ranyaka text (IV, iii, 23) speaks about the Witness-self in the state 
of deep sleep as follows: ‘That it does not see in that state (of deep 
sleep) is because, although seeing then, it does not see, for the vision of 
the witness can never be lost, because it is immortal.’’ One cannot, 
therefore, dismiss the experience of the Witness-self in the state of deep 


sleep as an illusion. 
[ 665 ] 


Bag MANAA ANARA: | 
aaa aa: fas ard deaa aa 


Since consciousness which constitutes the nature of 
the Self (is constant), and since the not-Self is inconstant, 
the knowledge which is ever-existent in Brahman-Atman 
(manifested by the mental mode) removes ignorance. 


As a result of the study of the sruti texts followed by reflection 
thereon, there arises the appropriate mental mode (buddhi-urttt) which 
manifests Brahman-consciousness. The idea here is that, since the 
internal organ is pure (svaccha-dravyatvat), it is capable of reflecting 
Brahman-consciousness (nedamahankarasya cidabhivyanjakatvuam  cidava- 
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bha@sakatvain, kintu citpratiphalanagrihckatram). It is not pure conscious- 
ness as such, but consciousness reficcted in the appropriate mode of 
the internal organ alone that serves to remove ignorance. There is, 
therefore, no need for “another knowledge” which is the subject of an 
injunction as argued by the opponent. 


r 666 ] 
IAA RESIS RASJARQIARAA AM | 
gagga aa: ea aio: 1 


Distinctions such as what is kuown and what is not 
known, knowledge and ignorance, and one who knows 
and one who does not know, are not in the Self, for these 
(distinctions) exist to us on account of the Witness-self 
alone. 


It cannot’be said that injunction is required for removing the 
distinctions such as the cognizer, the thing cognized, the resulting 
cognition, etc., that exist in the Self. It is only the Witness-self that 
reveals tc us these distinctions such as the cognizer,etc. But for the 
Witness-self, we will not be able to say, “I am the knower,” ‘This 
” “Tam ignorant of that object,’ “I have this 
cognition,” etc. The Self is, indeed, ‘free from all these distinctions. 
In fact, the Self as such is not even the Witaess of all these distinctions, 
because these distinctions do-not exist in reality (stksinah sksitvamapi_ 
vastubhiitarn nasti). So long as there is vyavahāra, we speak of the 
Witness-self. So there is no need of injunction for removing the alleged 
distinctions. 


object isknown by me, 


[ 667 ] 
SATAN Faasi Sra YESA | 
anada gedai a a atest I 


Moreover, an injunction can command a person to do 
his. action by the force inherent in it. But the knowledge 
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of an existent thing is dependent on the object and not on 
the will of a person. 

There is no scope for injunction in respect of the knowledge which 
arises from a pramina. Thc work of an injunction is restricted to 
comiuanding a person to do a certain action. An injunction has 
nothing to do with the knowiedge which arises fror. a prama ( pramana- 
jana). ‘t'wo things are required for obtaining the kaowledge of any 
obiect: (i) the appropriate pram@na and (ii) the object whicl: is to be 
known. In short, premāna-jñāna is pramaja-iantra as weli as vastu-tantra. 


So it does not fall within the scope of an injunction. 
r 668 ] 
a a c 
galagat ata adadad Afda | 
AR axandiaa fe a anA: I 
If a person knows the meaning, ‘‘This is thus,” and 
“That is not thus,” (from the ritual-section of the Veda) in 
the absénce of a separate injunction, why can he not 


know the meaning of the text tat tvam asi from the text 
itself which has the power to convey the meaning? 


, 


There is no difference in respect uf understanding the meaning of 
a karma-vakya, an injunctive text which enjoins a certain action, con- 
tained in the ritual-section of the Veda (karma-kdnda) and an assertive 
Vedanta text contained in the knowlegde-section of the Veda ( Jnana- 
kānda). In order to understand the meaning of a text which enjoins 
an action, a separate injunction is not required. The knowledge of the 
action to be done takes place from that text itself without that know- 
ledge being enjoined by another injunction. In the same way from 
the assertive Vedanta texts such as tat tvam asi we get the knowledge of 
Brahman-Atman, without that knowledge being enjoined by an injunc- 
tion. 


[ 669 J 
Gami fara: aR a fafa | 
a IAFAAFEA Ta AAA I 
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An injunction has its purport in an action to be done 
but not in the agent, etc., because the latter are already 
existent. That one and the same sentence can convey 
many senses is also not admitted by you. 


The futility of injunction in respect of the Self and its knowledge 
can be vindicated in yet another way. Only an action which can be 
accomplished can be enjoined. The ageni, etc., are existent objects, 
and so they du not fall within the scope of an irjunction. ‘Chere is also 
another dificulty. Ifit be said that knowledge falls within the scope 
of an injunction, then the injunciive text has its purport (¢@tparyam) in 
what is enjoined (vidheya) and not in revealing the nature of the object; 
and in order to reveal the nature of tle object, a, text other than the 
injunctive text is required (vidhizitkyasya k@ryaikaparatvdd-vastubodhakath 
utkyantaramavasyamanvestavyamiti tatparyam). The Niyogavādin cannot 
argue that an injunctive text has its purport both in enjoining know- 
ledge and in revealing the nature of the object, fora sentence has its 
purport only in one thing. l 


[670] 
qaaa Asana ANTA: | 
aa Agata sad wage 


The difference between an assertive and an injunctive 
text is, indeed, immediately known (by the auditory sense 
even as they are uttered). If it be said that perception 
cannot always be relied upon, then what has been said by 
the.omniscient sage (Jaimini) is futile. 


The Niyogavadin cannot argue that all sentences are injunctive 
and that there are no assertive texts that reveal the nature of the 
existent object (vastubodhakam). The difference between an injunttive 
text and an assertive one is so obvious that one perceives it as soon as 
they are uttercd. It is no argument to say that perceptual knowledge is 
erroneous and that it cannot be depended upon. This is to ignore the 
definition of perception given by the omniscient Jaimini in his Pūrva- 
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mim& msa-sitra (I, i, 4) and the iearned commentary thereon by Sabara. 
According to Jaimini, perception is that cognition which arises in the 
mind from the contact of the senses with the object cognized. It is the 
cognition of an object that is actually present ai that time. Sabara in 
his bA@sya on this sitra states that what is erroneous is not valid percep- 
tion, and that what is valid perception is not erroneous ( vaduyabhicaraiit 
na tatbratyaksam, yanya vyabhicarati tatprutyakşam). So the diference 
between injunctive and assertive texts, which is perceived, cannot be 
ignored with a view to maintain that every sentence is injunctive. 


[ 671 ] 
we: Baat area agad aAa | 
agai a at ake: aagana! N 


An agent can exercise his freedom in respect of an 
act to be done. He is, indeed, powerless in respect of 
an existent thing. To us release is of the nature of the 
existent Self. If it is to be accomplished by an act, it will 
not be eternal. 


It has alreädy been stated that neither the existent Self nor the 
knowledge of the Se!f falls within tke scope of an injunction. A further 
reason is given iu this verse to show that the existent Self cannot be 
brought within the scope of an injunction. An agent can exercise his 
freedom with regard to an act which isto be done.. He is free to do it, 
or not to do it, or do it differently. Such being the case, injunction is 
quite in order with regard to an act to be done. Since a person has 
no such freedom with regard to an existent object, no injunction is 
possible thereto. 


The Niyogavadin may argue that, even though injunction is not 
possible in respect of an existent thing, it is possible in the case of 
release (mukti) which is to be attained through Scripture-ordained rites. 
Even this argument is untenable. According to Advaita, release con- 
sists in realizing the nature of the ever-existent Brahman-Atman. It 
is the essential state of the Self, which is eternal consciousness. It is 
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not something to be accumplished by karma. So it does not fall within 
the scope cf an injunction. If itis what is accomplished through 
Scripture-ordained rites, it will cease to be eternal. 


[ 672] 


ama” f ai gh: arg aaa a: | 
damage wea | 


To us that cognition alone is, indeed, valid which 
comprehends an object as itis. That cognition which 
arises solely on account of the effort cf man is not valid 
like the cognition of silver, etc. 


As in the case of an existent object, so also in respect of the know- 
ledge of the exisient, there is no work for injunction. Since knowledge 
is dependent both on the object known and the pram@na through which 
it is known, it cannot be enjoined (prama@na-vastutantram jiidnam na 
vidheyam). Here there is absolutely no place for the effort of man. 
That cognition which is obtained only through the effort of man can- 
not be a valid one like the cognition of silver in a shell. 


[ 673 ] 


JANIRA GMAT THA | 
Ratngseaia agataraadtaa |, 


As valid cognition takes place depending on (a 
pramdna and) the object which is known, it is impossible 
(for the Veddnta) to reveal the nature of the object by 
being connected with an injunction. 


[674] 


Fama AA a BAA: ATA | 
maran aia Aa BA: ofeales N 
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If it be argued that the Upanisadic text is connected 
with aninjunction, the invariable relation of the ketu with 
the major term must beshown. A hetu which does not 
have invariable relation with the major term cannot esta- 
blish what is sought to be proved. 


The WNiyogavadin may resort to inference as stated below to vindi- 
cate his view that the Upanisadic text is connected with an injunction: 
the Upanisadic text is ccnnectcd with an injunction, because it is a 
sentence, and all sentenccs are counccted wiih injunction, e.g., a karma- 
vakya. 


The invariable relation (vy@pti) between the middle term (keiu) and 
the major term (s@dhya) given in the above argument is not acceptable. 
Citing the case of karma-vaxya, i.e., a sentence which occurs in the 
ritual-section of the Veda, as an example, the Niyogavidin argues that 
all sentences are connected with injunction. This argument is wrong. 
There are corroborative statements (arthavadas) in the ritual section of 
the Veda. which do convey their sense on their own independently of 
injunction. It means that the vy@pti, mentioned in the argument, 
does not hold good. And in the absence of vyāpti, the Miyogavadin 
cannot prove that the Vedanta text is connected with injunction. 


The following inference is also not acceptable: the Upanisadic 
text is connected with an injunction, because it is a pramāna, and every. 
pramana is connected with an injunction, e.g., a vidhi-vatkya. 


In this argument also, the vyēpti that is mentioned is not valid, as 
it does not hold good in the case of pratyaksa. Though pratyakga is a 
pramZna, it is not connected with an injunction; it does not, that is to 
say, discharge its work as a pram@na by being connected with an injunc- 
tion. Hence the inference stated above is not valid. 


[ 675] 


Rare ara MARANTA | 
asada sa a asi afatesit i 
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Those who hold the view that the Upanigadic text 
which is not connected with an injunction is the source of 
knowledge of the inward Self donot think (of the work 
of injunction in respect of the Upanisadic text)in this 
way. 


The Niyogavādin may arguc that, sirce the Advaitin admits injunc- 
tion in certain places, his denial of the need for injunction in respect 
of the asscrtive Vedanta texts is untenable. But this argument is based 
ona basic misunderstanding of the standpcint of the Advaitin. The 
way in which the Advaitin explains the need for injunction is different 
from that of the Nipyogavitdin. While the Advaitin denies the need for 
injunction in respect of the Self or the knowledge of the Self, he readily 
admits that there is injunction in respect of those Vedinta texts which 
refer io acts like hearing, etc. (Sravanddi-kriyt-vig aya). See verse (714) 
in the sequel. 


[ 676 ] 


TAA AAA SMAR: Wa A F | 
aaa afara atagaatian N 
The work of injunction at all levels presupposes that 


Brahman is comprehended by knowledge. If this is not 
the case, what is said by youis wrong. 


In the absence of Brahman, the self-luminous consciousness, it is 
impossible to think of the work of injunction in any, way. An injunc- 
tion can convey its meaning through the mental mode only if the latter 
is illumined by the Witness-consciousness. 


[ 677 ] 


aagana Rena Eat | 
Ramada af ag sere I 
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If it be said that Brahman is made known (by the 
Vedanta text) through its asscciation with an injunction, 
it will go against the texts which make known that “Brah- 
man is not gross,” and that ‘‘Brahinan is beyond words.” 


The Brhadiranyaka text (III, viii, 8) says that Brahman is not 
gross. The Katha Upanisad (1, iii, 15) declares that Brahman is beyond 
words. ‘These texts seek to convey the nature cf Brahman by negating 
all attributes and specificatiors from Brahman. Since Brahman, as 
taught by these Vedanta texts, is devoid of all attributes and specifica- 
tions, it cannot be brought within the scope of an injunciion. 


[ 678 ] 


a TAA cer Prabtteagea aTa | 
qaaa aas A ATTN 


Further, the Vedanta text should not bë made to lose its 
validity by making it subsidiary to an injunctive text. If it 
be said that it ceases to be a source of knowledge accord- 
ingly (in the absence of its connection with an injunc- 
tion), then injunction would have no scope at all. 


The negative Vedanta texts which describe Brahman as “not 
gross” (asthilam), etc., reveal the nature of Brahman by denying all 
characteristics and specifications in Brahman, and are, therefore; valid. 
If, as the Viyogavadin contends, they havé to be construed along: with 
injunctive texts, then they lose their validity in respect of what they 
convey. It is not proper to deprive them of their validity by making 
them subsidiary to injunctive texts. 


The Niyogaviédin may argue that the Veda@nta texts which are not 
connected with injunctive texts have no validity like the utterance of one 
who is not trustworthy (andpta). But such an argument is detrimental 
to his own standpoint. Let it be admitted for the sake of argument 
that the Vedanta texts which are not connected with injunctive 
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texts have no validity, and so they do not reveai the nature of 
Brahman. Also, other pramanas like perception cannot reveal the 
naturc of Brahman. It means that it is impossible to attain the 
knowledge of Brahman in the absence of which therc will be no scope 
for injunction. 


| 679 j 


ae gad AJAA a agar | 
agar & Rada HatreaseTac 


Though a person is thus commanded to see what 
cannot be seen, he cannot doit. If it besaid that he will 
do it because of the injunction, then he will do it like the 
thief who did the work of Kandu. 


Sec the explanatory notes to verse (627) for the allusion to the 
thief who tock shelter i in | the house of Kandu. 


[ 680 ] 


akaagana: | 
fadni: ARA faaxaa 1 


The view that Brahman must be known as directed 
by the injunctive texts is opposed to the Upanigadic texts 
which speak of the nature of Brahman as different from 
what is known and what is unknown. 


It is no argument to say that the knowledge of Brahman is enjoined 
by the: Vedanta texts like “The Self, verily, should be seen” (Brhad@ran- 
yaka, Il, iv, 5), which are in the injunctive form. Brahman, as stated 
in the Kena Upanisad (1, 4), is different from what is known and also 
different from what is unknown. So the argument that Brahman- 
knowledge falls within the scope of injunction is not sound. 
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aR ta Pentarefe ala: | 
a cotta cared RARA aaa I 


The knowability (of Brahman) is denied by the Sruti 
tcxts themselves such as ‘‘By what should one know the 
knower?’’ ‘‘Thou shalt not see the seer of seeing,” which 
are in the injunctive form. 


The passage quoted in the first line of the verse is from the Brhad- 
āranyaka, II, iv, 14. The second line of the verse quotes ancther passage 
from the same Upanisad (III, iv, 2). The Upanisadic texts like these, 
which are in the injunctive form, deny that Brahman can be known, 
and so it is wrong to say that the knowledge cf Brahman falls within 
the scope of injunction (niyoga-sahitivakyoir-brahmano visayatuanigedhacca 
tajjndnasya vidneyatvdsiddhih). 


[ 682 ] 


aam Rea, Aaaa: | 
aidie Aae NA gA N 
Therefore, the knowing of Brahman which is by its 


very nature self-luminous, eternal consciousness and which 
illumines the heavenly constellations is inappropriate. 


[ 683 ] 


Rel QA AAMA: FI | 
THAIN AA ANA I 
(Objection:) Since the world of objects is seen by the 


Self, how can it be said that the Self is not the object 
known by perception? (Reply:) In respect of Brahman 
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being known, there will arise the defect of one and the 
same thing being both the subject and the object of the 
same act of knowing. 


It may be argued that in the very act of cognizing the world, the 
Seif which is the cognizcr is also known, for the person who cognizes 
claims to the effect: “I cegnize the worid.” It follows, accordiag to 
this argument, that Brahman-Atman falls within the scope of percep- 
tion. But this argument is wrong- One and the same entity cannot 
be both the cognizer and the cognized at the same time. If the Self is 
the cognizer, it cannot bethe cognized, andif it is the cognized, it 
cannot be the cognizer. 


L 584 ] 


. 8 
aed agen deea ea | 
wane arar aaa | 


The Self is not seen, because it is not an object. Nor 
is it a knower, since it is immutable. The denial of the six 
states such as birth, etc., (with regard to the Self) is thus 
meaningful. 


One may suggest that, if the Self cannot be both the knower and 
the known at the same time, it can at least be one of the two. It 
amounts to saying that the Self is either the knower or the known- 
This possibility, too, has to be ruled out. Since the Self is not an object 
like stocks and stones, it is not what is known. Since it is immutable, 
it cannot be the agent involved in the act of knowing; that is to say, 
it cannot be the knower. There is yet another reason to show why the 
Self is neither the knower nor the known. The things of the world are 
subject to the sixfold change ($adbh@vavikara), viz., birth, existence, 
growth, change, decline, and death. Since the Selfis free from all 
these changes, it isneither the knower nor the known. The following 
śruti passages are relevant in this context. The Svet@svatara (VI, 19) 
says that the Self is “without parts, without activity” (niskalam niskriyam)- 
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The Katha Upanised (ï, ii, 18) declares: ‘‘The intelligent Self is neither 
born nor does it die. It did not originate from anything, nor did any- 
thing originate from it. It is birthless, eternal, undecaying, and 


ancient.”’ 
[ 685 J 


THA FAST | 
TEIRRA JARFINE: I 


The wise deciare that the distinguiskable forms such 
as the knower, etc., which are known (to us) are cognized 
(being illumined by the Self), because thcy are insentient. 


[ 686 ] 


aida slada aA RAA | 
EN 
aerate AAAA I 


If the knower (i.e., the Witness-consciousness) is also 
the object known, in that case the source of knowledge 
and the resulting knowledge (would also be the Witness- 
consciouness). Since all of them thus would be one 
having identical nature, (what is ordinarily denoted) by 
these terms (like prameya, etc.) would not be so denoted. 


This verse brings cutin yet another way that the Witness-conscious- 
ness which is the knower is different from the object known. If the 
object known (prameya) is also the knower, one may as well argue that 
the source of knowledge (pramaina) and the resulting knowledge (pramiti) 
are identical with the Witness-consciousness, which is the knower. In 
that case all of them must be treated as one, because all of them are 
said to be identical with the Witness-consciousness. This is not accept- 
able. Each of these words — prameya, pramina, pramiti — expresses 
its own meaning which is different from the meanings of the other 
words. These words are not synonyms. If prameya, pramana, and pramiti 
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are treated as identical with the Witness-censciousness, then what is 
ordinarily denoted by these terms would not be so denoted. 


{ 687 | 


maT a dq EAR saa | 
gan aracat a ual AAA i 


If it is heid that anuvadas have no validity (indepen - 
dently of injunction) in respect of what they convey. the 
connection of the substance ‘‘milk”’ with the act of offer- 
ing cannot take place. 


Verses (687) to (690) discuss the validity of words (peda) and 
corroborative statements (arthavada) which praise what has been enjoin- 
ed or.condemn what has been prohibited. These are treated as anuva- 
das, because they restate whatis alredy known. According to the 
Niyogavadin, injunctive texts alone which teach us what to do and what 
not to do are valid. Inasmuch as individual words and corroborative 
statements, when taken by themselves, do not fulfil this criterion of 
validity, they are not, says the Niyogara@din, authoritative independently 
of injunctive texts. 


This argument is wrong. The Niyogav@din must admit that each word 
conveys its meaning independently of injunction. If this is not accepta- 
-ble to him, he cannot establish the validity of the injunctive text itself. 
There is, for example, the injunctive text: ‘‘He shall offer milk,” 
which clearly brings out the connection of the substance ‘‘milk’’ with 
the act of offering. If the word ‘‘milk’’ fails to convey its meaning on 
its own, its connection with the act of offering can never take place 
with the result that the text “He shall offer milk” will not be valid. 
An arthavada text like ‘‘ Vayu is a swift deity” may form a unitary 
passage with an injunctive text, viz., “One who wants prosperity should 
touch a goat relating to Vāyu.” Asa corroborative statement of the 
.injunction, it praises Vayu and suggests that a rite in connection with 
that God is praiseworthy. But it cannot be denied that an arthavada 
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conveys its meaning on its own. ‘The sentence, ‘Vayu is a swift god,” 
does convey its meaning when taken by itself independently of the in- 
junction: that is to say, it gives rise to the knowledge relating to Vavu. 
It may be that this text is taken as subsidiary to the injunction by way 
of answer to the question: ‘‘What for is this knowledge relating to Vayu 
given (kaimartha)?’" By way of answering this question it may be said 
that this arthavada text is meant for praising an action enjoined in the 


be construed along with it. 


injunctive text and that it must, therefore, 
Anandagiri sums up the position as follows: pad&ndm-arthavadanim ca 
niyogantrapek$ameva svdrtham pratipadya pascat kaimarthakyavasena niyoga- 


anupravesabhyupagamadityartiah. 


[ 688 ] 


aia: TATA | 
ane fed ae seal aa: II 


It is no reply to say that the substance ‘‘milk’’ is 
connected with heaven alone (and not with the act), 
because the substance “milk”, by itself (without being 
connected with the act) is not enough for attaining 
heaven. 


It is no argument to say that the substance ‘‘milk’’ is connected 
with svarga, which is the result, to which it is conducive and not with 
the act of offering. So long as it is not admitted by the Niyogavādin 
that a word conveys its sense on its own without depending on an in- 
junction, its connection with anything else, be it an act or a result that 
accrues as a consequence of an act, cannot be established. Strictly 
speaking the substance ‘‘milk’’ cannot be directly related to the result, 
viz., svarga, without being connected with the act of offering. 


[ 689 J 


qa: qaaa TG ARAA | 
ARMI ASSANE II 
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Inasmuch as ihe substance (viz., the milk-paii) 
through its relation with the act of pouring is competent 
tosecure cattle, the act of pouring and its being a means 
(to heaven) which are already given (in the text ‘‘He shali 
pour water by a pan’’) are restated (in the text “He shail 
obtain cattle by a milk-pail’’). 


It was stated earlier that a substance can be a means to the attain- 
ment of a fruit only through an act (dravyasya kriyZdvarenaiva pumartha- 
sadhanatvam). Citing the text, “He shal! obtain cattle by a milk-pail,’’ 
( godvhanena pasukamasya) which occurs in the section dealing with the 
darśsa-pūrņamāsa rites, one may argue that the principle enunciated 
does not hold good, because this text shows that the substance, viz., 
milk-pail ( godonana) is directly connected with the fruit, viz., cattle. 
But a careful reading of the text in the context will show that this text 
is partly a restatement in so far as it repeats what is already conveyed 
by the text, “He shall pour water by a pan,” ( camasenāpah pranayet ) 
which occurs in the section dealing with the darsa-piirnamdsa rites. 
Through the latter text we know that the substance ‘‘water’’ which is 
in the pan (camasa) is the means to heaven through the act of pouring 
(pranayana). So the text godchanena pasukdmasya is a restatement, be- 
cause it contains a repetition in respect of (1) the act of apprunayana 
and (2) its being a means to a fruit. But since the fruit to be secured 
here is cattle and not heaven, it enjoins godohana in the place of camasa. 
So the text godohanena pasukimasya must be understood as conveying 
that the substance, viz., the miik-pail, is the means to the fruit, viz., 
cattle, only through the act of pranayana. 


[ 690 } 
Tale Maafa ard az | 
ma sade aea Aa i 


If it be said that, since milk-pail is different (from pan), 
the means (viz., the act of pouring, in the two cases) is 
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diffcrent, it would follow that the two acts of pouring are 
different because of the difference in fruits (viz., heaven 
and cattle, secured by them). 

One may arguc that the act of pouring, which is the means, is 
different in the two cases, since the two substances, viz., milk-paii 
(godohuna) and pan (camasa), are different. In that case, the sentence 
godohanena pasukimasya, it may be urged, does not repeat what is conveyed 
by the othsr text. This argument will not do. One might as well 
aigue that the two acts of pranayana must be different inasmuch as the 
fruits, viz., heaven and cattle, obtained therebv are different. This line 
of argument will make the injunction which enjoins a particular 
substance fur obtaining a particular fruit in connection with the act 
previously enjoined futile. 


[ 691 ] 
amaaa wd ae | 


Aaa aaraanarsasad | 


(Objection:) “If it is held (that the assertive Upani- 
gadic texts) have no validity as they do not teach that 
something should be either given up or acquired, the 
knowledge ‘I am Brahman’ (conveyed by them) is also 
not valid.” 

This verse states the piirvapakga of the Niyogavddin. The latter 
argues that only a sentence which makes a person do something or 
abstain from something has validity. Since the assertive Vedanta texts 
do neither, they have no validity. So the knowledge of non-difference 
of Brahman and Atman conveyed by them is not valid. 


[ 692 ] 
BUACATATAUSAAATAATAAT | 
akaandaa saa Ba: N 


Since Brahman is our. very Self, it is not something 
to be acquired. Since it is not different from the Self, it 
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is not somcihing to be given up. Since this (knowledge 
of Brahman-Atman) results from the Sruti texts which 
have the power to convey it, what isan injunction requir- 
ed for? 

The stddhaintin replies to the objection in this verse. The Niyogavadin 
claims validity for the injunctive toxts on the ground that what they 
enjoiu is conducive to the aitainment of heaven, which is the gurusartha 
according to him. Since the highest purusirtha, viz., the realization of 
Rrahman Atman, is obtained through the Vedānia texts independently 
of injunction, they have validity on their own. 


be 7 
ara qaa Aa ears fagead | 
Rarngaaeaaatatheasa: i 


‘As in the case of (assertive) $ruti texts which have the 
power toconvey (the knowledge of Brahman), the validity 
of anuvadas (i.e., words and arthavadas), too, cannot be 
snatched away by the crows (of Mimamsakas), by con- 
necting them with injunction. 


[ 694 j 
wag ala egieal Haat atagaa | 
aama Aaqa faaa: Fa: N 


This being the case, there is no example for you (to 
show that only a sentence which is connected with an 
injunction has (validity). Why, then, is there the ruling 
in this way that from an injunction alone valid know- 
ledge results? 


[ 695 ] 
agaaga ate Frat: aÀ | 
AANER A: SANA N 


BRAHMAVALLI 641 


If the meaning conveyed by the original statement and 
the restatement is known to be different, the restatement 
has validity, because it conveys what is not known. 


A sentence which is said to be a restatement (anuv@da) must convey 
the same sense which has already been conveyed by the original state- 
ment (rāda) or a different sense. If the sense conveyed is identical, 
then a restatement has as much validity as the original statement. Tf 
it convcys a different sense, it is not a restatement, and inasmuch as ii 
conveys what is otherwise not known, it is a pramana. 


[ 696 ] 


saeaqukaned ais amgaang: | 
aghan: gale gerateras_ | 
Here the different meanings conveyed by the original 


statement and the restatement are directly seen. The former 
conveys what is new and the latter what is already known. 


This verse emphasizes the obvious difference between the original 
statement and the restatement. While the one makes known what is 
not known, the other, what is otherwise known. 


[ 697 ] 


giaa aAA: 
RAe a: aia casa N 


If it is held that what is conveyed by a restatement is 
illusory like the mirage, then for you injunction will have 
no scope at all anywhere. 


This verse stresses once again that what is conveyed by a word 
must be admitted to be valid. There is the text, “He shall offer curd” 
(dadhna juhuyāt). Here the word juhųyāt repeats what is already stated 
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in another text agnihotram juhuyat, though it cnjoius a different subs- 
tance, viz., curd, for attaining a different end. This wiil not be possible 
if it is not admitted that what is conveyed by a word, despite its being 
a repetition, is valid. If this is not accepted, the substance ‘‘curd” 
cannot be counecied with the rite, and this would take away the scope 


of iajuuction. 
T 698 ] 
enfiaa ape agar: AAAA i 
qaa Agm Sid ARFAU Jat N 


A restatement can, indeed, make known whatit states 
without depending on anything else. If it is not a pramāna in 
that respect, its utterance is futile. 


[ 699 ] 


amgang FATA AA | 
agaaa Sarat AAAA: N 


Whence have you come to know (that a word) is 
dependent on something else and that it repeats what is 
already known? If it besaid that they are known (from the 
word itself), it cannot be accepted, because the word has no 
validity (for you). They are not known from injunction, 
because its work comes to an end (after making known 
what is enjoined). 


The Niyogavadin argues that a word by itself has no validity because 
(1) it is dependent on something else for conveying its meaning and 
(2) what it states is a repetition. What is the source through which he 
has come to know of these? He cannot answer this question by saying 
that he has come to know of them through the word itself which has 
these two characteristics, i.e., through the word which is both 
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dependent and repetitious. Since he does not admit the validity ofa word 
on its own, the dependent and repetitious nature of the word cannot 
be known from the word itself. If they are known fiom the word 
itself, it only means that he accepts the validiiy of the word. The 
Niyogavtdin cannot argue that they are known from an injunction. 
Since the work uf an injunction is restricted to revealing what is en- 


joined, it cannot reveal the nature of a word. 
r 700 j 
SMTA agada TH | 
GU agg AAA: Ha? II 
A word seeks after that alone (i.e., the meaning of 
ancther word) which is not expressed by it. If it is not 2 


pramana in respect of what it signifies, how can there be 
sentence-sense by ihe combination of words? 


A word seeks another word, not for expressing its sense, but 
for conveying the sentence-sense. If the validity of a word in 
respect of what it states is not accepted, it will not be possible to 
account for the sentence-sense which arises as a result of the construc- 
tion (anvaya) of the meanings of the words. 


[ 701 J 
ama aa Seas PATNA ! 
Ramdas a aaa Aa N 


Whence you have got the knowledge that (a word) is 
not a pramGna (in respect of whatit conveys) may be stated. 
(Perception and other pramåāņas) which make known what 
is existent cannot, indeed, reveal non-existerce. 


How does the Niyogavādin know that a word is not a pramina in 
respect of what it conveys? The knowledge of the absence of validity 
in a word (pade prāmānņyābhāva) is abhāvajňāna. How is this knowledge 
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obtained by him ? Is it obtained through pramanas like perception? Or, 
is it obtained through the word itself? It cannot be through pramanas 
like perception, because they can reveal what is existcnt alone and not 
what is non-existent. The other alternative wili not be helpful to the 
Niyogavādin. If the knowledge of the absence of validity in a word is 
known through the word itself, then the word ex hypothesi must he ad- 
mitted to be a pramana. 


[ 702 } 
qamagan amaga: | 
qamaeoare Raa gA 


Through the process of negating the alien forms (like 
the annainaya, etc.) Sruti will, in the sequei, convey the know- 
ledge of the Self. So it cannot be said that through aa 
injunction alone (this knowledge of the Self is obtained). 


[ 703 ] 


anak: nats 4 a TARAN R I 
matsia dat Re: aadA AA N 


(If it be said that) difference from other things (like 
the annamaya, etc.) is abhāva, it has, indced, no relation with 
‘the sense-organ. Consequently, difference cannot be 
known through pramanas. 


The Niyogavadin may argue that the Self is not known through 
the method of negating the annamaya, the pranamaya, etc., which are 
not-Self, but it is known as different (bhinna) from them. ` 


This argument will not do. It is necessary to inquire into the 
nature of difference (bheda) which is said to exist between the Self and 
other objects. Is it positive (bhāva-rūpa) or negative (abhiva-ripa)? 
If the former, it must be considered to be a distinct entity. Such a view 
involves a number of fallacies like mutual dependence (anponpdsraya). 
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Consider the statement, ‘‘This object is different from that object.” 
One can speak of this object and that object only if the difference 
beiween them is already known; and the difference can be known only 
if we know the one as other than the other. Further, if difference isa 
separate entity other than the two cbjects which are said to be different, 
how is it known? It cannot be said that it is known thruugh another 
difference, as such an argument will lead to infinite regress. In view 
of these difficulties, it is not possible to hold the view that differcnce 
(bheda) is positive (bha&va-riipa). 


With a view to avoid these difficulties, the Niyogev@din may argue 
that bheda is negative (abhkāva). Difference, according to this view, is 
anyonyibhiva, i.e., the absence of one thing in the other. The difficulty 
here is that being an abhGva it cannot be known through perception 
which requires sense-ubject contaci. Since difference is viewed as abha@va, 
it cannot have any contact or relation with the sense organ. If it 
cannot be known through perception, it cannot also be known through 
anumana and other pramanas which are all dependent on perception. 


[ 704 } 


TATAR ERAAN RAA i 
daama Ate apaa Faa N 


Nor can it be said that difference is known from the 
absence of pramāna, which is negative. The absence of 
knowledge can never reveal anything. 


It may be argued that difference (bheda), which is said to be nega- 
tive, isknown through non-cognition (anupalabdhi). Even this argument 
is not tenable. Anupalabdhi may mean either the absence of pramana 
(bramanibha@va) or the absence of knowledge (samvittyabhiva). The 
first line of the verse rejects the first alternative, while the second line 
the second one. It is absurd to say that the absence of pramina is the 
prama@na by which abhāva is known. Nor is it possible to say that the 
absence of knowledge is the means for knowing abh@va. Knowledge 
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alone reveals an object. If so, how can anything be known through 
the absence of knowledge? 


[ 705 } 


zA aifaad aa àa a Aaea | 
RITA sa: Keats | 


This view of yours comes intc conflict whith your own 
position (that there is no negative entity). The method of 
instruction about the Self as it is (by negating the not-Self 
therefrom) is fruitful here. 


The Pravhakara who is a sviyogavtdin does not accept negative 
entity. ‘lo him, abh@za or non-existence is nothing apart from the 
substratum: where it is supposed to exist. It is, therefore, inconsistent 
on his part to explain bkeda as an abhdva. 


The second line of the verse reiterates what was stated in verse 
(702) about the method of conveying the knowledge of the Self through 
negating the alien forms such as the annamaya from it. 


£ 706 J 


a FUCA MANA Aa: | 
aag Rea RAR fa: pa: i 
aae Fat Sfatatqaa 1 


As ether cannot be converted into trays by the effort 
of a potter, (so also if the assertive Veddnta texts have no 
validity on their own, they cannot be made valid through 
injunction). As in the case of an injunctive text, if the 
knowledge of the Self is obtained (from the Vedanta text), 
where is the need of injunction? If, on the contrary, it 
-has not been obtained, injunction has no scope at all 
thereto. 
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The futility of injunction in respect of the knowledge of the Self 
conveyed by the Vedanta text is once again stated in this verse. If the 
knowledge of the Self conveyed’ by the Vedinta text is not valid on its 
own, is cannot be made valid even by ihe injunction. Just as an 
injunctive text conveys its sense without requiring another injunciive 
text, so also the Ved@nta text conveys its sense without requiring an 
injunctive text. 


[ 707 ] 
Pagal FAIA ABA | 
Pamala Gattiseatst aera N 


If it be said that only from an iajunction it can be 
known that knowledge ieads to liberation, then in order to 
know the meaning ot an injunction. another injunction, too, 
must be sought after. 

The need for an injunction may be argued on the ground that 
only from: an injunction can it be: known that knowledge leads to 
liberation. But this argument will lead to infinite regress. How do we 
know, it may be asked, that an injunction helps us to know that 
knowledge is conducive to liberation? Inorder to know that, we have 
to depend on another injunction, and the meaning of the second 
injunction can be known froma third injunction, and so on ad infinitum. 


[ 708 ] 
amamek Bat GH aa: | 
ARSHRAAIERETCTRSAIZS: I 


So we understand that the knowledge which has sprung 
up from texts like tat tvam asi, etc., yields its fruit by itself in 
the same way as eating has satisfaction as its fruit. 


[ 709 ] 
araisa sta Aaaa aa | 
Realan Raa: N 
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Just as the meaning of the injunction, “Every one shall 
study his own section of the Veda,’’ is known without 
another injunction, even so here, too,it is true of the 
(assertive) Sruii text which has the power to convey its 
meaning. 


See verse (638) for expianaticu. 


[ 710} 


Aaga aaa aa | 
gale agamana N 


Tf, because of the absence of injunciion,the knowledge 
conveyed by this (Vedanta) text is false, here, too, the, mean- 
ing (conveyed by the injunction, viz., “Every one shall 
study his own section of the Veda’’) must be false, asin the 
case of the (assertive) fruit text,which has the power to 
convey its meaning. 


[711] 


Aaga at aa aà ar Af: | 
aaa IR RAR N 


Either the (assertive) ruti text which has the power to 
convey its meaning is subservient to the injunctive text, or 
the injunctive textis subservient to the (assertive) Sruti text 
which has the power to convey its meaning. In that case 
(the following) defect and merit (will arise). 


[712] 


anadah a aaga | 
amas arg J TAA N 
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If the (assertive) Sruti text which has the power tu 
convey its meaning is subservient to injunction, (then the 
knowledge imparted by it will have only) an imperceptibie 
result like the knowledge that the dyulcka is fire. Right 
knowledge will, indeed, be im:possible. 


If the Vedānta text is made subservient to an injunctive text, che 
knowledge conveyed by it will be conducive to an imperceptible result 
in tne future in the same way as the meditaiicn on the hcavenly rcgiou 
(dyuloka) as a sacrificial fire (agni) is conducive to an imperceptible 
result. In that case, the Ved@nta text cannot give us the knowledge of 
the existent Brahman as it is. Reference is made in the first line of the 
verse to the Chandogya text, V, iv, 1. 


[ 713 ] 
anigi erasa ania = | 
akaga Rakas ager I 


If, on the contrary, the injunctive text is subservient 
to the (assertive Vedanta) text which has the power to 
convey its meaning, in that case the meaning of injunction 
is not possible, because the iniunction is subservient to the 
(assertive Vedanta) texi which has the power te convey its 
meaning. 


If an injunctive text is made subservient to the Vedānta text, know- 
ledge of the Self will not fall within the scope of injunction. 


[714] 
qeg adaga AAAA: | 
aaga Rare Raa AAAA N 


Prior, however, to the attainment of the knowledge 
imparted by the sentence (such as tat tvam asi), there is the 
need for injunction for the purpose of reflecting, through 
the method of anvaya and vyatireka, on the meanings of the 
words contained in the sentence. 
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This verse explains the scope of injunction in the Vedanta. 


There is the need for injunction before the rise of the unitary, non- 
reiational knowledge from the principal fruti text tat tvam asi. Onc 
must inquire into the meanings of the words tat and tzam contained in 
the text by the application of the method of agreemcnt in presence 
and in absence (anvapa-uyatireka}. It is for the purpose of directing 
such an inquiry into the meanings of words that we have the śruti texts 
like ‘‘The Self, verily, must be seen,’ 


’ which are in the injunctive fo: m. 


[ 715 J 


araasana & awtaraa F | 
qan AARAA HAA I 


Since ignorance cf the meaning of the words (of the 
sentence) is, indeed, an obstacle in the way of understand- 
ing the sentence-sense, enquiry (into the meanings of the 
words) through the method of anvaya, etc., (is necessary). 


This verse explains why the meanings of the words contained in 
the śruti texts such as fat tvam asi must be inquired into. 


[ 716 ] 


aniar a: gaat Aa faa | 
pasa: BREA Bla: U a dart i 


That is the object which caa be enjoined — that object 
which, at the time of getting the knowledge of the sentence- 
sense (from the injunctive text relating to a rite) is not at all 
present, but which is to be done and which seeks the causal 
factors. There isno doubt about this. 


This verse explains the scope and work of injuntion in the ritual- 
section of the Veda. It states that yāga, etc., can be enjoined. 
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[717 
fanaa ag aeraraaeae | 
Ra: qAAgT: aa Baa: FIAT I 


On the contrary, when Brahman, which is different 
from that (which is to bc done), which is ever-existent, and 
which is free from action, is known from the sentence itself, 
it can never be enjoined. 


While yāga, etc., which are dealt with in the ritual-section of the 
Veda, can be enjoined, neither Brahman nor the knowledge of Brahman 
spoken cfin the knowledge-section of the Veda can be enjoined. Since 
the Vedunta text imparts the knowledge of Brahman on its own, there is 
no scope for injunction in respect of Brahman-knowledge. Brahman is 
ever-existent and not whatis to be accomplished. It is also not connect- 
ed with action. Such being its nature, it can never be enjoined. 


[718] 
Sas: pO AJAA JAETAÀ | 
aaa aera Rea ail 


Since knowledge, after its origination, does not seek 
the help ef another cause for the destruction of ignorance, 
there is no injunction on meditation. 


This verse rules out the possibility of meditation (nididhydsana) 
being the subject of an injunction. The Niyogavādin argues that one 
must repeatedly contemplate on the knowledge which has arisen from 
the grut? text, and that only the knowledge which has been repeatedly 
contemplated upon can remove ignorance. But this argument is wrong 
as itis based on the wrong assumption that knowledge which has 
arisen from the Sruti text requires to be supplemented by nididhydsana. 
Knowledge has to seek the help of nididhyGsana only if it is not able to 
do its work on its own. But it does. When knowledge arises, igno- 
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rauce is removed, and so there is no dependence of knowledge ou 
nididhyisana. It means that the latter, too, isnot the subject of an 
injunction. The scope and work of injunction so far as the Vedanta 
is concerned must be explained a» stated in verse (714). 


[719 J 
fens aot fea a Ac 
rate daa cia afar Il 


Tf a cause {viz., knowlcdge), even after it has taken 
place, cannot bring about its own result (viz., the removal 
of ignorance), then the very same cause by depending on 
injunction (also) cannot produce its result. 


If knowledge by itself is not competent to remove ignorance, it can 
never do it even with the assistance of nididhyagsana. The principle that 
is involved here is: na hi svato’sati saktih kartumanyena sakyate. 


The word frakisakam in the second line of the verse means 
sidhakam. 


[ 720 ] 
awd peA AITINEN ATZAR | 
amaaa aga fata saa I 


So, the enlightened man, who knows the bliss of Brah- 
man, the immutable consciousness, from which all duality 
has been negated, is not afraid of anything whatsoever. 


Deviating from Sankara’s commentary, Sureśvara began in verse 
(608) an independent discussion whether there is any scope for injunc- 
tion or meditation in respect of the knowledge of Brahman imparted 
by the assertive Upanisadic texts. This discussion is now concluded 
with this verse. 


Since the knowledge imparted by the Upanisad leads to the highest 
end, there is no need of injunction or meditation thereto. 
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[ 721 ] 
sant arama Agarlewtter: | 
: à c 
Wel: Riaeqeagd aa Renaa: N 
Here the duality signified by the expression ‘‘of Brah- 
man” is figurative as in the case of “the head of Rahu’’. 


There is no duality in the reai sense, since Brahman is 
without attributes. 


The expression brahinanah Gnandam (Brahman’s bliss) must not be 
understood to mean that bliss is an attribute of Brahman. Guna-guni 
relation is not possible between bliss and Brahman, since the latter is 
free from attributes. Bliss is not an attribute of Brahman, but Liiss is 
Brahman. They are not two different entities related in terms of gupa- 
guni relation. Just as there is no Rahu apart from his head, there is no 
Brahman apart from bliss. The duality signified by the expression 
brahmanah anandam is figurative as in r@hoh sirah. 


[722 J 
afar arama gaa RRE: | 
aa: Raai a fae saa i 


This excellence of the man who has known Brahman 
admits of no decrease or increase as it is his inherent nature. 
Knowing this, he has no fear from anything whatsoever. 


This verse explains the meaning of the sruti text vidvan na bibheti 
kutascana. 


[ 723 ] 


feraa Radi farmer EZH | 
a q amaa agaaa RAA it 


D 
on 
oh 
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By saying that being a knower of Brahman he is not 
afraid of anything, (Sruti teaches that) the fruit (of know- 
ledge) takes place simultaneously with knowledge in the 
same way as the sentence “The person who eats is satisfied” 
(conveys that the satisfaction resulting from eating is simul- 
taneous with eating). It is not like heaven, etc., which are 
io be attained (in the future). 


[ 724] 


agasan aha a faa | 
aaa aie Agia ansaa N 


Since there is no cther obstacle (to liberation) except 
ignorance, Sruii says that the knower of Brahman attains 
liberation, immediately after the destruction of ignorance. 


The attainment of liberation (moksa) is coeval with the rise of 
knowledge. The only obstacle that standsin the way of attaining 
moksa is avidyā. Since the rise of knowledge does not take place with- 
out removing avidyā, the attainment of liberation is simultaneous with 


the rise of knowledge. 
[725 ] 


Wada FARA FIR | 
grei aa aai a gaa waa I 


Duality is the cause of fear, and that (duality).comes 
into being through ignorance, so that when ignorance is 
burnt by knowledge, fear cannot arise from anything 
whatsoever. 


This verse and the previous one explain why the attainment of 
liberation is coeval with the rise of knowledge. 
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[ 726 ] 
qaradan san Fas | 
manman wa ale Faaa ti 


When ignorance has been removed by the knowledge 
that this pure inward Self isthe supreme Seif, there is no 
fear from anything whatscever. 


[ 727-728 ] 
Ringard | 
aat art faded said aaa AA: N 
aa aaa fata goals | 
far aad aR aaaea N 


In order to make us understand that Brahman cannot 
be denoted by a word or a sentence (directly), there is the 
declaration of §ruti, “That from which all words return.” 
In the same way, śruti which teaches the truth says “along 
with the mind” with a view to deny differentiating cogni- 
tion through the mental mode in respect of the supreme 
Self. 


[ 729 ] 
Aia aaa fraser | 
raga Waa a: si: N 


By denying all other means of knowing (the Self) in 
the words, ‘‘The Self is not (to be known),”’ the śruti text 
teaches us through the words yameva that Brahman can be 
known through itself. 

Reference is made in this verse to the Katha Upanisad (I, ii, 23) 
which also says that Brahman cannot be designated by a word or a 
sentence, or comprehended by the differentiating cognition (vikalpa- 
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jiGna) through the mental mode. Stating that “This Self cannot be 
known through much study, nor through the intellect, nor through 


»” 


much learning,” it says that ‘ʻit carn be known through the Scif alone 
8 y 8 


that the aspirant prays to.” 


[730] 


saagaa RaRa Sgad | 
Saal qa: Bi BA what ARAA N 


Since all duality terminates in Brahman-Atman, like 
the serpent in the rope, this verse was uttered by ruti in 
the section dealing with the manomaya-koSa. 


The fruti passage yato vaico nivartante aprapya manasd saha, etc., 
which we have now discussed as occurring at the commencement of 
the ninth anuvdéka also occurs inthe fourth anuvëka, whtch deals with 
the manomaya-kosa. See verse (303). Since this passage is intended to 
teach Brahman which is different from the five kogas, how is it, it may 
be asked, that it has also been used in connection with the manomaya- 
kosa? Just as the illusory snake, which is superimposed on the rope, 
does not have a being of its own apart from the rope which is the sub- 
stratum, even so the five kogas which are illusory have no being of their 
own apart from Brahman, the substratum, on which they are superim- 
posed. The five kogas stand for duality. Brahman-realization, it has 
already been shown, has to be attained by resolving progressively the 
annamaya-kosa in the prénamaya, the pranamaya-kosa in the manomaya, etc. 
This fruit passage yato vdco nivartante has also been used in connection 
with the manomaya-kosa witha view to teach that the pañca-kośa, which 
is not-Self, has no being of its own, and that it does not exist apart 


from Brahman-Atman. 


[ 731 ] 


agaa 1 Fe AIAN | 
a fRaeelseral Raa N 
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Thus the wise man knows himself by himself as the 
non-dual supreme Brahman. Being one only without a 
second, he does not fear, because there is no cause of fear. 


Duality is the cause of fear, and uvidy2 is the cause of duality. 
When woidpa is removed through ihe knowledge of Brahman, the knower 
of Brahman remains as Brahman, the fearless. 


[ 732 ] 
aq araferi fg: ageraa F | 
gae fia vi Fepeaasaat Ni 


It may be objected that omission of good deeds as 
well commission of sinful ones is the cause (of fear even 
to a wise man). In order to refute this objection, it is now 
said etam ha (by $ruti). 

After explaining the verse yato vaéco nivartante, the subsequent 
sruli passage etam ha viva na tapati is now taken up for explanation. 


[ 733 - 734] 
Adia GBA | 
a AAE THETA Il 


Ramee aia aaron I 


At the timc of death (the remorse ‘in respect of his 
omission and commission) never burns him who knows 
‘the Self as the non-agent, because all fruit of action goes 
to the agent. Here the particle vdva is used for the sake 
of emphasis. 


[ 735] 
feai asd ga wa stated zac 
APSA eat ad gat vagal 


658 TAITTIRIYOPANTSAD-BHASYA-VARTIKA 


“An accursed being I am who, while alive, have not 
done a good deed at any time; and I have always donc 
sin. So fear has overtaken me.” 


This versc explains the way in which a person is afflicted by 
remorse at the time of his death, as statcd in the fruti iext, kimaham 


sadhu nikaravem, kimaham pipamakaravamiii. 
[ 736 ] 
aaeaaaentshaaataaaare | 
aad aad R eeeranair N 


It is from such cause as this that a great remorse 
arises, indeed, at the time cf dcath in those whose mind is 
veiled by ignorance and who are overwhelmed by hic- 
coughs. 


[ 737 J 
Fear saat & aasiaga | 
aq A aatssteaasa Bara N 


This is, indeed, the nature of the fruit (of an aciion) 
that it accrues tothe agent of the act. Hence good and 
evil performed by him when he was ignorant (earlier) do 
not afflict him who knows himself as the non-agent. 


The omission of the good and the commission of the bad do not 
torment the wise man, the knower of Brahman, who remains as Brah- 
man, which is not an agent. That is to say, since the wise man has no 
sense of agency, he is free from remorse. 


[ 738 ] 
UT ae Asaa Gala | 
PECAMAGAAA “HIAI BAYA N 
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If itis asked why good and evil do not afflict the wise 
man, (the answer is that) since having become Brahman, 
he is immutable and also non-dual, he does burn good and 
evil. 


This verse staies another reason to show why ihe wise man is not 
tormented by remorse. 


[ 739-741 ] 
a agi guna Aad gue N 

c 
MARASA Al A TITRA q | 
ArNe RAATS FAA i 
gea Aea SA MA word aa: | 
WON TASEAAAAAAISITAA: I 


He who knows (Brahman as his own inward Self) in 
this way as stated, having burnt at once good and evil, 
i.e., the omission of good deeds and the commission of sin, 
by the fire of the knowledge that he is not the agent, and 
having annihilated them without any remnant, strengthens, 
indeed, the Self. Since the verb spr means to strengthen, 
(it means that) he strengthens the Self. 

These verses bring out the meaning of the fruti text ya evam vidvanete 
Sprnute. 


[742] 
aandaa aAa gag: | 
ARA USIMA PRANA QA AA: N 
aqai een ANARA: I 


Though strong in itself, the Self becomes weak because 
of the association of avidyd. Since the consumption of 
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avidy&@ makes it lean, the knowledge, having destroyed 
ignorance, strengthens the Self. 


This verse explains why the Self needs to be strengthened by know- 
iedge. The Self becomes weak as it were only because of avidya. When 
the latter is destroyed by knowledge, the Self shines in its native 
strength. 


[ 743 ] 
aaa fran Fat ara | 
Sasa AFSANA I 


When a person is awakened from sleep, tke object seen 
by him in dream becomes part of the awakened person. 
In the same way, here (good and evil) remain part of the 
non-dual Self. 


When a person wakes up from sleep, he realizes that the dream- 
objects seen by him are illusory and that they do not have any being 
apart from the Witness-self. In the same way when a person has 
attained the saving knowledge that he is no other than Brahman, he. 
realizes that avidyā and its effects including dharma and adharma have 
no being of their own apart from the non-dual Self, and so they become 
powerless and harmless. He is no more tormented by them in the 
same way as the person who is awakened from sleep is not frightened 
by the dream-objects seen by him earlier. 


[744] 


aga g AA aaea: | 
TANJA AAA ASIA II 
Or, since the wise man who has become the real, 


imperceptible Brahman treats these good and evil (as 
identical with the Self), he strengthens the Self. 
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This verse explains the méaning of the gruti text ubhe hyevaisa ete 
Gtminam sprnute. To the wise man, good and evil lose their individual 
forms, because he regards them as identical with the Sclf. So they 
cannot torment him any more. 


[ 745-746 ] 
fegathd aed qa sara | 
ey SAA PNAINAJFA N 
we aaa TARTAR | 
PAAR AARPAME CITA |I 


Weakness is dependent on the subtle body, and it is 
due to karma. Karma is caused by agent, etc., and agent, 
etc., are due to ignorance. When ignorance of the inward 
Self, which is the cause of weakness, is destroyed by the 


knowledge, “I am Brahman,” he strengthens the Self, 
because it remains as one alone. 


[ 747 ] 
aa Fe Ga: YS a wed NRTA | 
Rad a: SaaS asa WAIA N 


It is said that such a fruit accrues to him who knows 
his own Self described in this way as consciousness, pure, 
and free, by its very nature. 


‘The meaning of the sruti text ya evar veda is explained in this 
verse. 


[ 748 ] 
gigaa aaga: | 
mates gga N 
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The word ié is for recalling the non-dual Brahman. 
This Vaili is, indeed, the Ufanisad, because it directly im- 
parts the knowledge of that Brahman. 


This verse explains the meaning of the śruti text ityupanisat, which 
occurs at the end of the concluding anuvdia of the Brahmavalli. 


The word iti is used to recall what has beeu said about the non- 
dual Brahman in this chapter beginning from. érahmavidaipnoti param 
and euding with ya evar veda. This chapter called the Brakmazvalli is 
spoken of as the Upanisad by courtesy as it conveys the knowledge of 
Brahman-Atman, which is the quintessence of the teachings of the 
Upani sad. 


[ 749 ] 


A AAS c 
edaciaga aAa Agan | 
c : 
ead faa aag AER N 
The word upanisad means knowledge alone. It is by 
knowledge alone that one, having approached the non- 


dual (Brahman), attains the Self which is free from fear. 
Hence (this Vallz) is spoken of as the Upanisad. 


This verse explains the primary meaning of the word upanisad. 
f [750] 
gai ast a azote, qaalaat gma | 
adharani: Bar N 


Those who know the supreme Brahman and have 
abandoned all desires always call this sacred Valli as Upani- 
sad by courtesy, as it is intended for that (knowledge of 
Brahman). 


Here ends the ninth and concluding anuvaka of the Brakmavalli. 


CHAPTER III 
BHRGUVALLI 
cil 


TA PAA EARI | 
aiani yagi Aerts aA 


It has been stated that Brahman, which is real, knew- 
ledge, and infinite, is the inward Self (located in the cavity 
of the intellect). It has also been said that the supreme 
knowledge which removes ignorance is nou-different from 
Brahman. 


With a view to bring out the connection between the previous 
chapter, viz., the Brakmavaili and the present one called Bkrguvalii, 
what was taught in the former is stated inthis verse very briefly. At 
the beginning of the Brahmavalli it was stated that Brahman is real, 
knowledge, and infinite, and that it is identical with the Self located 
in the cavity of the intellect. It has also beén stated that the know- 
ledge of Brahman-Atman conveyed by the Upanisads rcmoves ignor- 
rance and that this highest knowledge constitutes the nature of 
Brahman. The person who knows Brahman — i.e., who remains as 
Brahman —- is not afflicted by good and bad deeds and is free from 
transmigration. 


There are ten anuvakas in the Bhrguvalli. Verses (1) to (21) deal 
with the first anuvika. 


[2] 
aAirr aega | 
aeaTeA TT ICA aÀ AR: N 
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Now, then, fruit proceeds to explain the best means 
for attaining the knowledge (of Brahman) as described. 


The Sikgavalli has given an account of scriptural rites and medi- 
tations which are remote aids (bahiraiga-sidhana) to the attainment of 
knowledge. A person whose mind has been purified by the practice 
ef karma and upasand in a spirit of dedication to the Lord is eligible 
for the study of the Vedanta. Guided study (fravana), rational 
reflection (manana), 2nd repeated centemplaticn (nididhyasana) are 
the principal proximate aids (mukhkyantaranga-sadiana) to knowledge. 
Thc nature of Brahman-Atman has been set forth through the 
study of the fruéi texts in the previous chapter. The present onc pur- 
ports to teach the method of reflection (manana) on the teaching of the 
$ruti texts for attaining the direct knowledge of Brahman-Atman, 
which will destroy avidyd and iis effects. 


[3] 
gaia AAR a: al: | 
Rra AeA RANA N 


This knowledge, indeed, has to be obtained only 
through a teacher, as fruti telis us, “That knowledge alone 
which is learnt from a teacher leads to real good.” So, 
the story in the form of (the dialogue between) the disciple 
and the teacher is told. 


The Barguvalli begins with a dialogue between the disciple and 
his teacher. Here Bhrgu is the disciple, and his father Varuna plays 
the role of a teacher. Bhrgu requests his father to teach him Brahma- 
vidyā. Brahma-vidya is the highest knowledge; it must be learnt direct- 
ly from a competent teacher, There is a text in the Chindogya Upa- 
nisad (IV, ix, 3) which says: ‘‘That knowledge alone which is learnt 
from a teacher leads to real good.” It is with a view to convey this 
idea that the BArguvalli begins with the story of the philosophical dia- 
logue between Bhrgu and Varuna. 
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[4] 
ane wat aAA | 
aataid ata aa: N 


Adhihi bhaguve brahma is a mantra {io be uttered by a 
disciple at the time of approaching a teacher for instruc- 
tion). The word ad“ihi is used to convey the causal mean- 
ing which is implied in it. 

Adhihi bhagavo brahma means “Revered Sir, teach me Brahman.” 
A disciple must utter this mantra when he approaches a teacher for in- 
struction. With a view to know Brahman, Bhrgu approached his 
father Varuna uttering this manira. In the Chandogya Upanisad (VII, 
i, 1) there is a reference to Narada approaching Sanatkumara uttering 


the mantra adhihi bhagavch, as he wanted to acquire the knowledge of 
the Self. 


The word adhihi is formed by combining the verb tk with adhi. 
Here it is used in the sense of adhyapaya. 


[5] 
AIE: RAA ASAREJURE | 
gria ANA geet: t 


Having faith and devotion as well as a pure mind, a 
person who is desirous of knowing the supreme Brahman 
should approach a competent teacher with this mantra. 


Some of the qualifications which a spiritual aspirant must possess 
are mentioned here. Faith, devotion, and a pure mind are necessary 
for attaining Brahman-knowledge. 


[6] 
aaraa AG NIIE I: | 
AA WHAALIZAN TH I 
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With a mind turned away from al]! pleasures lower 
than moksa, Bhrgu asked his teacher, Varnna: “Teach me 
the supreme Brahman.”’ 


In addition to the qualifications mentioned above, a spiritual 
aspirant must have detachment (vairgya). He should turn away from 


all kinds of pleasures other than moksa. 


Tt was stated earlier that adhiht means adhyZpaya. The iatter is 
used here in the sense of smāraya cr jüāpaya. Burgu requests his father 
to teach him Brahman. Varuna is not going to teach him something 
entirely new. His instruction will amount to making Bhrgu remember 
his essential nature, for Bhrgu in his essential nature is no other than 


Brahman, which he wants to know. 

[7] 
warns a Asaa | 
See WMR: TOMER I 
aa: AMA Hal FA PONZA |i 


Varuna spoke of “food, vital force,” etc., to Bhrgn. 
Food is the cause of body. Vital force is the cause of 
prana, etc. Eye, ear, mind, and speech are the instru- 
ments of knowledge. 


This verse explains the meaning of the §ruti texts tasmā etat-provaca, 


annam-pranam, etc. 


Varana begins his instruction by first speaking of food, vital force 
eye, ear, mind, and speech. Food (annam) is the cause of body. Vital 
force (mukhyapranah) is the cause of prāna, apūna, sam@na, vyāna, and 
udūna in the sense that it functions differentiating itself as prana, apina, 
etc. Eye, ear, mind, speech, etc., are organs of knowledge. Only 
some of the organs of knowledge are mentioned here. All these — 
food, vital force, eye, etc., — which have been referred to by Varuna 
can be characterized as doors (dv@r@ni) to the realization of Brahman. 
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[8-9] 


AAAA RREA NIZAR |I 


ARRA a A ZANE TITA | 
aamiin aR N 


Food, vital force, etc., which are inward qualities, are 
mentioned for getting the knowledge of Brahman through 
the method of anvaya and vyatıreka or for the purpose of 
defining Brahman, the unutterable and the infinite. 


Bhrgu requested Varuna to teach him Brahman. Instead of 
teaching him Brahman, Varuna spoke of tocd, ctc. So it many appear 
that the answer given by Varuna is not relevant to what was asked by 
Bhrgu. Butit is not really so. Two explanations can be given to show 
how reference to food, etc., is quite relevant in the context. (1) Food, 
life, etc:, are mentioned with a view to bring in the method of anvaya 
and vyatireka (i.e., the method of agreement in presence and in absence) 
for the purpose of discriminating the Self from the not-Se!lf. Food, 
vital force, etc., are not always cognized: sometimes they are cognized, 
and sometimes they are not. Further, when one is cognized, the 
other is not. But the Self, on the other hand, is always present. It is 
that which reveals all other things when they are present as well as when 
they are absent. Being uniformly present at all times, the Self is, 
therefore, different from food, the vital force, etc. (2) There is also 
another reason for mentioning them. The infinite Brahman is free 
from attributes. It cannot be designated by words. Nor can it be com- 

.prehended by the mind. Food, vital force, etc., are mentioned with a 
view to give a definition of Brahman per accidens. 


[10] 
qma sna staat AA | 
aiaia sae aaan ga l 
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The $rutt text which describes Rrahman as “the Vital 
Force of the vital force” is also taken into consideration. 
Also, the accusative case in which words like “speech” 
aie used in the Sruti text for the purpose uf defining Brah- 
man is appropriate. 


The second explanation mentioned in the previous verse is in 
accordance. with the Brhaddranyaka text (IV, iv, 18) which refers to 
Brahman as ‘‘the Vital Ferce of the vital force, the Eye of the cye, 
the Ear of theear, and the Mind of the mind.” Food, vital force, etc., 
are mentioned because it is easy to know Brahman through them. 
This explanation is further strengthened by the use of the words annam, 
prinam, vacam, etc., in ine accusative case. The meaning of the érutz 
iextis: “Know focd as Brahman, know the vital force as Brahman,” 
etc. 


[11] 
AMA: Vlg at aeagoafarsar: | 
gerard azad ated eae ea Pale i 
Or, objects like food, etc., are mentioned here for in- 


troducing the method of anvaya and vyatireka in such a way 
as to make an easy understanding (of Brahman). 


The significance of the first explanation referred to in verse (8) is 
brought out here. 


[12] 
sarifataariy sega | 
ara awed augela staan N 
That must be known to be Brahman leaving which 
none, from Brahma down tothe unmoving objects, can 


exist at the time of creation, maintenance, and destruc- 
tion. l 
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Immediately after mentivning annam, pranam, etc., Varuna gives 
a definition of Brahman. Brahman is that from which aii beings are 
born; having been born, it is that by which they live; and itis that 
into which they are finally dissolved. in short, Brahman is the cause 
of the creation, maintenance, and destruction of the world. Brahman 
is defined here not in terms of its essential nature, but in terms of its 
accidental attributes (tatastha-laksanam). Origination, etc., belong to the 
universe. Brahman is said to be the cause of the universe due to its 
accidental connection with the origination, etc., of the universe. 


[13 ] 
faiigeta aga ade | 
waaay TaTTeaktaaha: I 


Seek to know that Brahman well which is thus de- 
fined and which is not born and destroyed by the origina- 
tion and destruction of the universe. 


Varuna asks Bhrgu to find out for himself Brahman which has 
been defined. 


[14] 
TAIR TBA WBS | 
fie asgi maA REETA N 


Having heard this (from his father). Bhrgu practised 
tapas for knowing Brahman. He resorted to tapas (as a 
means) though it was not stated as such, since the instruc- 
tion was incomplete. 


This verse explains the śruti text sa tapo’tapyata. 
[15] 
TSTsTaRA amA TATA | 
Aqa aa AS EARN: N 
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Since, even after teaching clearly that food, indeed, is 
Brahman, the father told (him) the definition of Brahmau, 
Bhrgu by himself resorted to tapas. 


Bhreu felt that the instruction of his futher in respect of Brahman 
was incomplete He requested his farther to teach him Brahman. 
Varuna first told hi:n that annam, pranam, etc., are Brahman. He did 
not step with ihis. After speaking of annam, pranam, etc. he gave a 
definition of Brahman without stating what Brahman is in itself. Bhrgu 
felt that the instruction given by his father was incomplete inasmuch 
as he had to find out Brahman by applying the definition. 


[ 16} 
aa aaa RES SaM wa: i 
aaMaISd ava wd ABER N 


Brahman has not been directly stated, since the defi- 
nition (of Brahman) has been given. Bhrgu, therefore, has 
to seek after undoubtedly some appropriate means for the 
knowledge of Brahman. 


Varuna should have told his son what Brahiwan is ina direct 
way. He should have helped Bhrgu to understand Brahman by 
saying that Brahman is such-and-such. But he did not describe 
Brahman in that way. If it was his intention to convey the nature 
of Brahman directly when he spoke about food, vital force, etc., he 
should not have given the definition of Brahman. In so far as he gave 
the definition of Brahman after speaking about annam, prinam, etc., 
Bhrgu came to the conclusion that his father must have had in view 
some other appropriate means for attaining the knowledge of Brah- 
man. 


[17] 
aAA ARRANTAIAEA: | 
qe EAR maga 
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Bhrgu desired to practise tapas, since it was the best 
means as declared in a smrti text: ‘‘Whatever is hard to be 
traversed, whatever is hard to be attained (may be accom- 
plished by tapas).”’ 


Tape: isof different kinds. Studying one’s own Veda is the tapas 
prescribed for a celivate-siudent. For a house-liolder, ihe practice of 
charity is tapas. Fasting is the tepas for a forest-dweller. Concentra- 
tion of mind and the senses which is the tafas for an ascetic, is the best 
means to the knowledge of Brahinan. 


A text in the Manusmrti (XI, 23°) quoted in the second line of the 
verse brings out the importance of tapas as follows: ‘‘Whatever is hard 
to be traversed, whatever is hard to be attained, whatever is hard to 
be reached, whatever is hard to be perforn:ed — all these may be accom- 
plished by fapas; tapas, indeed, possesses a power which it is difficult to 
surpas:.”’ 


[18] 


aama Raa Aaen RA aa: | 
ge waarmee g arenas a: 1 


Here, subjective concentration, that is concentration 
of mind and the senses, is appropriate. But (the other 
kinds of tapas) which are well-known help us, indeed, 
indirectly. 


Concentration of mind and the senses is @dhydtmika-tapas. Bhrgu, 
who wanted to know Brahman, resorted to tapas in the form of concen- 
tration of mind and the senses, since it was the direct means to the 
attainment of the knowledge of Brahman. The other kinds of tapas like 
krechra, cindrayana, etc., which are the well-known religious observances, 
are useful to the attainment of the knowledge of Brahman only in- 
directly. 
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[19] 
aagaRRa Raa a at Aq | 
aemaaraadtaaiead aa: 


Or, tapas is reflection on the subject-matter through 
the method of anvaya and vyatireka, etc., since this is compe- 
tent to make us understand the knowledge conveyed by 
the sentence, ‘‘I am Brahman.” 


In the previous verse Suregvara explaincd tapas in the sense of 
concentration as stated by Sankara in his commentary. Novw he gives 
his own explanation. Since the problem with which Bhrgu is concern- 
ed is inquiry into Brahman, Sruegvara inicrprets tapas as reflection on 
the subject-matter through the method of anvaya and uyatireka, i.e., 
agreement in presence as well as in absence, reflection on the import of 
the Vedénta text, inquiry into the means (s@dhana) which will be condu- 
cive to the end, and examination of the nature of the end (phala) to be 
attained. He adopts this interpretation, as the inquiry into the subject- 
matter along these lines will lead to the attainment of the knowledge 
of Brahman from the Vedanta texts. 


[20] 


PE DA gA ala F: wa ar ARR | 
siaaa Rea wa I 
Sala: Tal GE HJARTA aa: N 


Vyasa has said: ‘‘Who am I? Whose or whence? 
What will one become and how? An ascetic who is de- 
sirous of moksa should always think thus.” So for a seeker 
of liberationthis (method of anvaya and vyatireka) is the 
tapas for attaining liberation. 


SureSvara echoes Vy4sa’s words (Mahābhārata, XII, 359, 9) in order 
to show that his interpretation of tapas as reflection on the subject- 
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matter through the method of anvaya and ayatireka, etc., is quite accept- 
able to Vyasa. An ascetic who is desirous of mokya should find out the 
answer to questions like “Who am 1?” etc. An inquiry along these lines 
will enabic him to discriminate the Self from the body, the senses, and 
the mind which are not-Self. 


[21] 
aq at sta aa agada i aa: N 


Even the definition of Brahman as “That from which 
all tkese beings are born,” etc., indicates the highest tapas 
which has been stated. 


Sureśvara argues that his explanation of tapas as inquiry by the 
method of anvaya aud vyatireka is implicit in the very definition of Brah- 
man which has been given. Rrahman has been defined as that from 
which all beings are born, that by which.they iive, and that into which 
they are finally dissolved. By this definition sruéi distinguishes Brah- 
man from other beings. Whereas Brahman is devoid of origination, 
etc., all other beings have origination, etc. While Brahman alone is 
constant, all other beings are not. Sruti, therefore, emphasizes the 
need for discriminating the Self from the not-Self by applying the 
method of anvaya and vyatireka: 


[ 22 ] 
THUAN TTA TIAA | 
saad yaaga Raa I 


Having practised tapas, he understood food, to which 
the given definition applies, as Brahman, since it is the 
cause of birth, etc., of all beings. 


Verses (22) to (29) explain the second, third, fourth, and fifth 
anuvākas of the Upanisad. By applying the method of anvaya and 
vyatireka, Bhrgu cameto the conclusion that food is Brahman, because 


674 TAITTIRIYOPANI SAD-BHASYA-VARTIKA 


the definition which has been given by his father holds good in the 
case of food. 


[23] 
seraa att dat g PRIA | 
wally Rai a R Bester SANA II 


Food, etc., must be understood as the materia! causc 
of the annamaya, etc., spoken of (in the Brahkmavalli). Tne 
definition of Brahman doesnot hold good in the case of 
an effect (like the annamaya). 


Brahman has been defined as the cause of origination, maintenance 
and destruction of the universe. This definition dces not hold good 
in the casc of the annamaya, the pranamaya, the manomaya, the vijAdna- 
maya, and the @nandamaya, which are all effects or modifications of anna, 
prana, etc., respectively. So the latter, viz., anna, prina, etc., referred 
to by Varuna must be looked upon as causes. For example, food is 
the material cause of all gross bodies. All beings are born from food; 
they live by food; and they are finally dissolved into food. So the 
definition of Brahman holds good tentatively in the case of focd. 


[24] 
IF JANATA | 
FAIAZJAA PONAR ÑAT: I 


Annamaya, etc., are effects because they come into be- 
ing from food, etc. By the śruti text which speaks of the 
effect as merging in (and becoming one with) the cause, 
the spiritual aspirant is, therefore, led on to Ananda which 
is the final cause. 


In the ChGndogya Upanisad (VI, i, 4) Aruni tells his son Svetaketu 
that through a clod of clay all that is made of clay would become 
known, and that the clay alone is real, the products of clay existing 
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in. name only. Whai he wants to convey is that the effect is non- 
different from its material cause. So when the cause (clay) is known, 
all its products are also known. The effect can be merged in, and be 
made one with, its cause. The annamaya is a modification of anna, and 
so it can be merged in the latter. Anna which is an effect of prana can 
be merged in it, and by the same rcasoning prana in manas, manas in 
vijñāna, and vijñāna in Gnanda. 


[ 25 ] 


BAO BRAGG aie AARE | 
qsta Rare AAG A N 


By thus dissolving the effects into their cause and, in 
the case of the latter, dissolving the lower into its next 
higher (cause), the supreme Bliss which cannot be compre- 
hended by speech must be attained. 


The process of dissolution is twofold. The ennamaya, the prana- 
maya, etc., which are modifications, are first dissolved into their respec- 
tive causes, viz., anna, prina, etc. Anna, prana, etc., are themselves 
related as cause and effect. So anna which is itself an effect is dissolved 
in its cause, viz., prdna, and so on till Gnanda is attained. Even this 
@nanda which is the cause of the entire universe is finally resolved 
trough knowledge in the pure Brahman-Atman, which is free from 
cause-effect relation. 


[ 26 } 
araala fara ead ara ater a: | 
aUAMFsus wat MAES: N 


Having known food as Brahman and also having 
understood that (food) as effect, Bhrgu once again with a 
view to remove his doubt went to his teacher and asked. 
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Though at the beginning Bhrgu thought that food must be Brah- 
man as it had all the features cnumerated in the definition, he soon 
found out that it could not be Brahman as it was also au effect of some- 
thing else. So once again Bhrgu went to his teacher, Varuna, in order 
to clear his doubt. 


[27] 
aaRARNA QI ET a FAATA | 
aa ya: qaae saana i 


In the same way, finding that råna, etc., when regard- 
ed as Brahman have the same defect of being effects, he 
again and again asked about the supreme Brahman till his 
doubt was completely removed. 


When Bhrgu approached his father once again for instruction, he 
was asked to practise tapas for knowing Brahman. After reflection, 
Bhrgu thought that prāņa was Brahman. But he could not stick on to 
this idea as he found that pr@na, too, was an effect. He came to the 
same conclusion with regard to manas, vij iāna, and Gnanda, though he 
thought each of them initially as Brahman. 


[ 28 ] 
aama placed | 
a ata Hage: aa aaka N 
A spiritual aspirant who desires toknow does not give 


up his inquiry as long as the supreme Brahman is not 
directly known like a dilva fruit held in the hand. 


It should not be thought that the inquiry which a spiritual aspi- 
rant undertakes will be an endless affair. The inquiry comes to an end 
as soon as Brahman is realized. So long as Brahman is not directly 
realized, the spiritual aspirant has to persist in his inquiry. 
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[ 23 ] 


~ 


SMT TE TI ga: A: | 
TAFT SHAW ATT 


By repeatedly saying, “Seek to know Brahman well 
through tapas,” (Varuna) makes us remember here that 
Self-realization can be attained only through tapas. 


Whenever Bhrgu sought the help of Varuna for knowing Brahman, 
the latter told him: “Seek to knew Brahman well through tapas.’’ The 
repetition ‘“‘tafasa brehma vijijñāsasva” is intended to convey that the 
Self can be known oniy through tapas. 


[ 30 ] 


aaa a TART: | 
aqda waa fist sea i 


Thus by tapas alone, i.e., by the method of anvaya and 
vyatireka, Bhrgu gradually knew Brahman as the inward 
Self. 


The method of investigation which Bhrgu adopted led him step by 
step from anna. i.e., the Virdj, to prana, i.e., the Hiranyagarbha in His 
aspect of activity (kriya-sakti), from prana to manas, i.e., the Hiranya- 
garbha in His aspect of will (‘cch@-sakti), from manas to vijñāna, i.e., the 
Hiranyagarbha in His aspect of intelligence (jfdna-sakti), and from 
vijiiana, to ānanda, i.e., Brahman associated with maya. Though he 
first thought of anna, prana, manas, and vijñāna as Brahman, he had to 
revise his views as they did not satisfy the definition of Brahman. 
Finally, he thought of @zanda, i.e., Brahman associated wlth mapa as 
Brahman. 


Verses (30) to (39) explain the sixth anuvāka of the Upanisad. 
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[31] 


amaaa: +A Gara: | 
gaan ag AeA AT: N 
Accordingly, those who desire to give up samsdra 


should aiways resort tothe faultless tapas with a view to 
know Brahman asthe inward Self. 


What was possible for Bhrgu is equally possible fer others who are 
desirous of kuowing Brahman. 


[ 32 ] 


c 
SJENE RREN A TANIA | 
A A RAY 
aia: aAa e SaL AA: N 
Departing from tbe story, śruti now states carefully 
the accomplished result (of the inquiry} directiy in its own 
words. 


From bhrgurvai vūrunņih till dnandena jūtāni jīvanti, āūnandam-prayant- 
yabhisamviśanti, śruti narrated the story relating to Bhrgu and Varuna. 
Giving up the story form, it now proceeds to state the purport of the 
story, the final result of the inquiry into Brahman. 


[33] 
ga Aka qaga: | 
agi agea gA I 


This (knowledge) is called bhārgavîi since it was learnt 
by Bhrgu, and -vārunī since it was taught by Varuna. It 
is vidya, because it makes known Brahman. 
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The meanings of the three words bhargavi, vdrunt, and vidyā, which 
occur in the éruti text saiga bhG@rgavt varuni vidyū, are explained here. 


[ 34 j 
gagas aa sadassa i 
a arent qa sala aa far Aa N 


The supreme Space is the Self wherein al! distinctions 
of “yoa” and “P” straight away disappear; therein this 
knowledge is firmly established. 


it may appear that Bhrgu’s inquiry has not taken him as far as 
the supreme Brahman which is neither cause nor effect, but only upto 
@nanda, i.e., Brahman associated with m%yZ, which is the cause of the 
universe. But strictly speaking his inquiry has culminated in the non. 
dual Brahman which is neither cause nor effect (k@rya-karana-vilak sana). 
The word vyoma which occurs inthe srutt text refers to the supreme 
Brahman which is non-dual. That is why it is said that the knowledge 
learnt by Bhrgu and taught by Varuna is firmly established in the 
supreme Space, the non-dual Brahman. 


[35] 
AAA AAN FA AAN AAM AA | 
AFANANE AAA II 


Thus, the non-verbal knowledge wherein one sees 
Brahman as the Self and the Self as Brahman is obtained 
from the sentence, “I am Brahman.” 


The knowledge of non-difference between Brahman and Atman 
cannot be obtained through perception and other pramZras, but only 
through sabda. It is from inquiry into the Vedanta texts like tat tvam asi, 
ètc., that we obtain the non-relational, unitary knowledge (akhandartha 
jiiana) of Brahman. 
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[ 36 ] 
HANS ARA TT VHT AC ATA | 
BM Tals ssi BAA A il 


Any one else, after having practised the cne-pointed 
concentraticn like Burgu and after having abandoned the 
five sheaths, can attain the supreme Support (Brahman). 


This verse explains the meaning of the fruti text ya cvam veda 
piaiitisthati. 


[37] 


aa garne agarerqaan g aa | 
ganda skaai fagia_aestetaste N 


The knower of Brahman is firmly established in that 
abode alone which has been spoken of by the earlier Valli 
as “Brahman, the tail, which is the support.” 


In the Bramavalli there is the text brahma puccham-pratisthi, where- 
in Brahman is referred to as the tail which is the support. The idea 
is that the non-dual Brahman is the support of all duality which is 
superimposed on it due toignorance. The same idea is brought out once 
again in the text ya evañ veda pratitisthati. The practice of tapas enables 
one to get established in Brahman. 


[ 38 ] 
amagama at neiaa | 
Tay AAA I 


The fruit which accrues to those who meditate on food 
etc.,(as Brahman) is spoken of here (to praise Brahma-vidya). 
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It is not proper to speak of fruits such as food, etc., as ac- 
cruing to those who have fulfilled their desires. 


This verse explains the meaning of the śrut? texts annavdnannade 
bhavati, etc., which occur at the end cf the sixth anuvāka. 


According to Sankara, éruti texts beginning with ennavanannado 
bhavati refer to the visible result (drs ta-phala) which accrues to one whe 
has realized Brahman. Anaudagiri observes that it is quite reasonable 
to speak of the visible result accruing to one who has realized Brah- 
man; for, though he is a jivanmukta, he perceives the semblance of 
duality dus to avidy&lesa which still persists (etacca dr sta-phalam-brahma- 
vido jivanmuktasyspi avidyiilesa-vasdd-dvaitdbhasam-pasyato nanupapannam). 
Even a persun who has not realized Brahman poscesses plenty of food 
through the grace of [f§vara. If so, what more need to be said in the 
case of a jivanmukta who has become ene with /svara. 


But Suregvara explains these texts in a different way. He main- 
tains that śruti here speaks about the fruit which results from meditation 
on the conditioned Brahman (saguna-vidya-phalam). This is referred to 
with a view to praise Brahma-vidy@. It is usual to mention the fruit 
which results from saguna-vidy@ witha vicw to praise nirguna-vidya. 
Suregvara thinks that it is not proper to say that such fruits accrue to 
one who has realized Brahman, for the latter has all his desires fulfilled 
and has nothing else to attain. 


[ 39] 


aasan Raaka aan: | 
aRar Regana N 


He becomes one who possesses plenty of food and 
good digestion. He also becomes great through progeny, 
etc. By brahmavarcas is meant the spiritual lustre obtained 


through the control of the mind and thesenses. 
86 
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{ 40 | 


HAN JENAR: | 
aa 4 Rand ad raga: I 


It is proper to say that food alone is the teacher, since 
it is the cause of subsequent knowledge. Accordingly, 
one shall not condemn food. This is the. first vow of a 
contemplator. 


Verses (40) and (41) deal with the seventh anuvāka of the 
Bhrguvalli. 


This verse explains the meaning of the fruti texts annam na nindyit, 


tadvratam. 


Food is the gateway to the knowledge of Brahman. It should, 
therefore, be regarded as guru, a teacher. A person who meditates on 
food as Brahman shall nut deprecate it. The contemplator must take a 
vow not to deprecate food. 


Suregvara’s interpretation of this Srutz passage is different from 
that of Sankara. According to the latter, the vow that is spoken of 
here is enjoined on him who knows Brahman. But according to 
Sureśvara, it is enjoined on one who meditates on food (annopdsaka). 


[ 41] 
aAa ARR aAA | 
måga oa: N 


The body and the vital force are said to be food and 
the eater of food, since they mutually support each other. 
In this way, explanation must be given in respect of the 
subsequent entities also. 


This verse explains the śruti texts pr@no vē annamh, śarīiramannūdam. 
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Sruti speaks of the body and the vital force as beth food and the 
eater of food. What dwells within something is food, and whatever 
holds something within is the eater. Since the vital forcc dwells in the 
body, it is food, and the body is theeater. In the same way, the body, 
too, is food, and the vital forceis the eater, because the body is 
dependent on the vital force for its continuation. Just as a pillar within 
the house supports ihe house, even so the vita! force, dwelling within 
the body, supports the body; and so the body is fixed on the vital force 
(prine gartram-pratisthitam). In the aspect of their beiug lodged iu each 
other, they are food; and in the aspect of being the support of each 
other, they are caters. In the same way, the relation between water 
and fire as well as earth and ether mentioned in the subsequent 
anuvakas has to be explained in terms of food and the eater of food. 


[ 42 ] 


ma a tala aa aadar | 
aa gag gata TAA AAAI 


Oue shall not discard the food which is obtained. This 
is his vow. In the same way, in the sequel there is a vow 
that he shall make food plentiful. 


This verse explains the eighth and the ninth anuvakas of the 
Bhrguvalli. 


It was stated earlier in verse (60) that the fruti texts annarh na 
nindyat, tadvratam refer to the vow enjoined on one who meditates on 
ood as Brahman (annopasake). 


The first line of the verse refers to the vow mentioned in the srutt 
passage annam na paricaksita, tadvratam, which occurs at the beginning 
of the eighth anuvaka. It relates to one who meditates on the body 
and the vital force as the food and the eater of food. 


The second line of the verse refers to the vow spoken of in the 
$rutt texts annam-bahu kurvita, tadvratam, which occur at the commence- 
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ment of the ninth anuväka. This vow to make food plentiful is enjoined 


on one who meditates on water and fire as food and the eater of 
food. 


[45 ] 


qa TIMI at aa 
Tae waa Fated net as N 


Likewise, he shall never turn away any one wuo has 
come for shelter A householder shall make plenty of food 
for the sake of offering food to one who is given shelter. 


The tenth and concluding anuvāka of the Bhrguvalli is explained 
from this verse onwards 


The śruti texts na kaficanz vasatau pratyacakgita, tadvratam which 
occur at the commenccment of the tenth anuvāka refer to the vow 
enjoined on one who meditates on earth and ether as food and the 
eater of food. His vow is that he shall not refuse shelter whomsoever 
approaches him seeking shelter. 


If a person is given shelter, he must aiso be given food. For this 
purpose, the upZsaka who meditates on earth and ether as food and the 
eater of food shall collect plenty of food by every means — either by 
officiating as a priest in a sacrifice performed by others, or by teaching 
Scripture to others, or by receiving gifts. This is the idea of the sruti 
text: tasmidyayd kaya ca vidhayā bahvannam-prapnuyat. 


[ 44 ] 
was gaa st aada a | 
alaa Aa a argaarlaaerat I 


The śruti texts etadvai mukhatah, etc. speak of kind 
treatment, with reference to offering food, as of three 
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kinds. Or, with reference to offering food, they speak 
of the period of life as of three kinds. 


This verse explains the meaning of the Sruti texis beginning from 
etadvai mukhato'nnam riddham till antate’sma annam raddhyate. These 
texts speak of the greatness of the gift of focd. Hospitable treatment 
(satkara) is of three kinds — best (uttama), moderate (madhyama), and low 
crinfericr (adhama). A pcrson may offer food to the guest with the 
greatest respect or with middling courtesy or with least respect. Con- 
sidering the age factor of the person who offers food, we may refer to 
three periods of timo — prime of life, middle age, and old age. In 
whatever manner and at whatever period of time a person offers food 
to a guest, in like manner and at the self-same period of time food 
accrues to him. 


[ 45 j 
ws Aenda aa qs a | 
De Iteroatcotell SAGAS " 


In whatever manner and at whatever period of time 
food is prepared for the guests, the fruit of the gift will 
accrue (to the donor likewise). 


[ 46 J 
aR aaardtse aa saa sar | 
au helaa] a dara: N 
qq aA: Ba Fea JAA: AZ N 


Inasmuch as the householders, possessing food, dec- 
lare, indeed, that food is always ready for the guest, one 
should, accordingly, always collect plenty of food with 
effort. There is no doubt about this. 
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[47-48] 
aia amna HEA AAA: | 


INAS AIHA AMARA F | 
aad gegara aaa a Ga: II 


This, again, is the grcainess of food — at whatever 
period of life, with whatever faith, at whatever time, and 
with whatever kind treatment it is offered, it, no doubt, 
reaches the person who offers it likewise. 


A person shall acquire plenty of food for offering it to others. 
It is said that the frod tuat is earned is best given when given ai the 
best of places (e.g., a sacred place), at the best of times (e.g., a new 
moon day), to the best person (e.g., one who has studied the Vedas and 
follows their teachings), in the best way (with the greatest veneration 
and faith), etc. AN these are important in respect ef offering food to 
others. As and when he gives, so he gets back. The Gita description 
(XVII, 20) of sattvic gift is relevant in this context. It says: “That 
gift which is given — knowing it to be a duty to give — to one who does 
no service, in place, and in time, and to a worthy person, — that gift 
is held to be sattvic.’”’ 


[ 49 ] 
. A . 

SIREN A aes Alaa | 

` c e A 

anggad ari agna amaa: Ni 
Ksema is preservation of what has been acquired. 
Brahman exists in speech (in the form of preservation). 
Since speech is the cause of preservation, one should medi- 


tate upon Brahman as existing in speech (in the form of 
preservation). 


_This verse explains the meaning of the śruti text ksema iti vāci. 
Sruti here teaches the process of meditation on Brahman. 
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[ 50 ] 
AMAA AT: AAAS | 
TOUT agada at Aa: tt 
Yoga is acquisition of what has not been already 
acquired. And, ksema (is preservation}. Brahman exists in 
prana and apdna in the two forms (of acquisition and pre- 


servation). So one should meditate on the two (frena and 
apana) as Brahman. 


The Sruti text yogaksema iti prandpanayoh is expiained in this verse. 
[51] 
ATANAEAR NMTTATATA | 
PHM SATA S UA TTAATAA N 


Brahman in the form of acquisition and preservation 
exists in prdna and apdna. Similarly, one who is free from 
carelessness should meditate on Brahman as existing in the 
hands in the form of action. 


Why is it that Brahman is spoken of as existing in pr@na and apaina? 
The first line of the verse gives the answer. A person can preserve 
what he has acquired and acquire what has not been already acquired 
only so long as pr@na and apāna function vigorously. The same 
explanation holds good in other cases mentioned in the sequel. 


[52] 
aai TARA Aada aaa | 
fake gat a aan aah: war N 


In the same way, Brahman should always be meditat- 
ed upon as existing in the feet in the form of motion 
and in the anus in the form of excretion. These are said 
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to be meditations pertaining tc men (i.e., with reference 
to the human body). 


This verse explains the other meditations on Brahman with refer- 
ence io the human body as stated in the Sruti texts gatiriti padayoh, 
vimuktiriti payau. 


[53] 
agassa amai ANRA aa: | 
Aa agia aaa JA: N 
Since these are the meditations on Vişnu (Brahman) 
relating to man, the wise always call them mdnusih 
samajiah. 
[54] 
ay Bat: agg SNRA JAFRA | 
A ARA Ai Adama tl 


Then, there are meditations (on Brahman) relating to 
gods. One should meditate (on Brahman) in the same 
order. Brahman should be meditated upon as satisfaction 
in the rain, since satisfaction is dependent on the rain. 


After explaining meditations on Brahman as identified with the 
parts of the human body, śruti proceeds to give an account of medi- 
tations on Brahman as identified with the body of the cosmic being. 
This verse explains the sruti texts atha daivih, trptiriti vrstau. Since rain 
brings about contentment by producing food, etc., Brahman should be 
meditated upon as existing in the rain in the form of satisfaction. 


[55] 
aa Aaaa agga Rada | 
aAA Soret ATAU EA I 
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Similarly, in the case of other things mentioned in the 
sequel, Brahman should be meditated upon as existing in 
those forms. One should meditate on Brahman as existing 
in the generative organ in the form of procreation, etc. 


After stating that Brahman should be meditated upon as energy in 
lightning, as fame in cattle, as light in the stars, Srutz says that one 
should meditate on Brahman as existing in the generative organ in the 
form of procreation, immortality, and happiness, because one attains 
happiness, etc., through the generative organ. 


[ 56 ] 


sila: gadaa aa: fig: | 
Beg: FATA SA MSA AAA 


Procreation, etc., i.e., son, grandson, etc., immorta- 
lity which a father attains through them, and the plea- 
sure, too, which is desired by man — all these are depen- 
dent on the generative organ. 


This verse explains the meanings of the words contained in the 
Srutt text prajatiramrtamainanda ityupasthe. 


The race is perpetuated through procreation. A person pays off 
his debt to his ancestors thrcugh his progeny, and this enables him 
through purification to attain the saving knowledge which leads to 
liberation, which is immortality (futramukhena rnapékaranapyrvakam 
jiidnena sampadito mokso'tramrtatvamityucyate). Ananda here refers to sexual 
enjoyment. 


When $ruti speaks about the various parts of the body including 
the generative organ and the different functions such as speech, respi- 
ration, movement, alimentation, and procreation, it is with a view to 
stress on the spiritual aspirant the significance of the human body as a 
symbol for sublime thought on Brahman. 2 
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[57] 
~ c . AN r 
aa aAA anA: | 
amad aara sada fread N 
Brahman should be meditated upon as everything in 
ether by those who have controlled the mind. To him who 
meditates on the ether, which is the substratum for all 


things, as Brahinan, (the fruit, viz., becoming the Self of 
ail) takes place. 


This verse explains the gruti text sarvamityak@se. “Ihe whole uni- 
verse comprising material things exists in ether. If one rreditates that 
everything in ether is Brahman and that ether, too, is Brahman, one 
becomes all-pervasive. 


[ 58 J 


aetaaagaita sR waa | 
swaage M RS eR aN N 
One should meditate on that (Brahman) as the sup- 


port; one becomes (thereby) well-supported. In the 
‘manner the meditation is practised, so the fruit will accrue. 


The sruti texts tatpratisthetyupisita, pratisthivan bhavati are explain- 
ed in this verse. In this meditation and also in the subsequent ones, 
the fruit will accrue in accordance with the nature of the upasan@ one 
practises. As a person meditates on Brahman, so he becomes. 


[ 59 ] 


aga ae gåagaea qa: FA 
saiafarer_@ ari aAA ARAN N 
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One shouid meditate on Brahman as great, thereby 
one becomes great through progeny, etc., as stated in the 
Sruti text tam yatha. 


This verse explains the fruti text tanmaha ityupisita. The Sruti text 
cited in the second line of the verse is frorn of the Mudgala Upanisad, 
111, 3. It says: ‘in whatever form one meditates on Him, one be- 
comes that very thing’’ (fei yathā yathopisate tadeva bhavati). 


[ 60 } 
ama gaada aaa Haaa Aaa | 
agra aaa: ee Fa TAHA 1 
aas gare Aa aerator: N 


One should meditate on Brahman as thinking; (there- 
by) one becomes mānavān, i.e. one capable of thinking. 
Namah means bowing down. The fruit which accrues to 
him (who meditates on Brahman as possessed of supple- 
ness) is stated (here). All objects which cause enjoyment 
bow down to him according to his desircs. 


This verse explains the meaning of the śsruti text tanmana ityupasita 
mānavān bhavati, tannama ityupasita, namyante’smat kamah. 


The word manah means mananam. Mānavān bhavati means manana- 
samartho bhavati. 


[61-62] 
ag aa aga qada adaa 
ee qa aa RR ankaa | 
SEN HAAG RAGAIR TTT I 


It has been stated earlier that to him who meditates 
on Brahman as the supreme, as described, the same fruit 
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(viz., supremacy) will accrue. That (ether which is non- 
different from Brahman) is Brahman’s destructive agent. 


These two verses explain srufi texts tadbrunmetyupasita, brah- 
mavin bhavati, tadbrahmanah parimara iiyupasita. 


It was stared earlier that, if one meditates ou Brahman as great, 
one becomes great thruugh progeny. Now another meditation on 
Brahman is stated. If one mediiates on Brahman, which is identified 
with ether, as the supreme, onc attains supremacy through knowledge. 


The last line of verse (62) says that ether is the destructive agent 
vf Brahman. This will be explained in the next verse. 


[ 63 ] 
agak: sat ag RAR aa: aR: | 
ant Bara geng Raada AAA I 


Since Sruti says that (the five gods, viz.,) Lightning, 
Rain, Mcon, Sun, and Fire die in Air, thereby Air is said 
to be their destructive medium. 


Reference is made in this verse to the samvargagruti of the Chandog- 
ya (IV, iii, 1-2). With a view to explain how ether (@kd@sa) is the 
medium of destruction, it is first of all shown that the five gods, viz., 
lightning, etc., meet their end, i.e., get absorbed, in v@yu at the time of 
dissolution. This is brought out in the Chandogya (IV, ii, 1-2) as 
follows: ‘‘Air, verily, is the end of all; for when fire goes out, it goes 
into the air. When the sun sets, it goes intothe air, and when the 
moon sets, it goes into the air. When water dries up, it goes into the 
air. For air, indeed absorbs them all. This, with regard to the 


divinities.”’ 
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[64] 


AAAA MRRN AGA AAN Aaa | 
aaalgeda Aad aa NAA: | 


Ether is not different from air. And also, ether is 
non-different from Brahman. His enemies whe hate him 
and also those (whom he hates, but} who do not hate him 
die. 


After stating how oZyu is the end of all divinities, it is now explain- 
ed how ākāśa is the cnd of all. Ethcr and air are related as cause and 
effect. As cause, ether constitutes the nature of air, and so is not 
different from it. Since ether is the effect of Brahman, itis non-differ- 
ent from it. So @k$a is viewed as the destructive medium of Brah- 
man, as that in which everything gets dissolved. 


The second line of the verse states the fruit that accrues to one 
who meditates on Brahman which has ether as its destructive agent. 


L65] 


go a aaka Raaa gaat | 
aaan seated area gaa R II 
Tala pA ae Tata N 


Beginning with the text prdno vd annam and ending 
with äkāśo’nnādah, food and the eater of food have been 
spoken of earlier by fruti with a view to show that the 
relation of food andthe eater of food belongs to the 
aggregate alone, since the body which is, indeed, an 
aggregate is an effect. 
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The text gr@no vā annam occurs in the seventh anuvāka, and the 
text @k@fo'nnddah in the ninth anuvstka. These texts intend to show 
that the created things such as cther, etc., can be explained in ierms 
of food and the eater of food. 


[ 66 - 67] 
a agad qatar il 


alana migiadulsaseem: | 
sgazda: CGA g assay N 


This relation (of foud and the eater of food) cannot 
be applied to Brahman which cannot be comprehended 
by mind and speech. Therefore, the relation of the en- 
joyer and the enjoyed, etc., which we speak of must be 
accepted as belonging to the realtn of avidyd. It is notin 
Brahman which is real, etc , by nature. 


The relation of enjoyer and the enjoyed holds good only among 
the created things which belong to the sphere of avidyā. It cannot take 
place in Brahman-Atman. 


[68] 

ahaa gaa RIA ARASATNA | 
A ; c 

aa fe gahar ala: sadaa N 


Sruti texts like “Where there is duality (as it were)” 
etc., have conveyed to us that the semblance of duality in 
the form of enjoyment and enjoyership is caused by avidyd. 


The śruti text quoted in the second line of the verse is from the 
Brhadaranyaka, II, iv, 14. 
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[69] 
aq aaa aagana | 
fie agara gaara n 


The $ruti text “Where, verily, everything has become 
the Seif” always denies duality, set up by avidya, in the 
Self which is free from thc entire avidyd, etc. 


The Brhad@ranyaka text (II, iv, i4) quoted in the first line of the 
verse clearly shows that one cannot think of any duality in the Self in 
the absence of avidya. It says: ‘‘Where, verily, everything has become 
the Self, then by what and whom shculd one smell, then by what and 
whom should one see, then by what and whom should one hear...?” 


[ 70] 
CHa A dan: Praewnwern: | 
Haaee awa a amaia i 


Also, since the Self is one with Brahman, bondage in 
the form of action and instruments of action does not exist 
in the Self. If it be asked ‘‘How?” itis said (by way of 
answer) to that sa _yaScayam. 


The Self by its very nature is identical with Brahman. Brahman- 
Atman is one and non-dual. It is free from. difference of all kinds — 
Sajatiya-, vijatiya-, and svagata-bheda. If the Self appears to be involv- 
ed in action, it is due to avidya. 


The śruti texts “And this one who is in the man, and that one who 
is in the sun, He isone”? (sa yaScayam-puruse, yascisivaditye, sa ekah) 
stress the non-difference of Brahman and Atman. These śruti texts 
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which are cited in this verse as occurring in the tenth anuvaka of the 
Bhrguvalli also occur with only a slight difference in the eighth anuvāka 
of the Brahmavalli, See verses (528) to (537) of the Brahmavalli for the 
explanation of thess texts. 


[71] 
az seme vated Aoga AFITA | 
FA F Cra FAAA GJE: | 
Rasia aR: AÀ RI N 


Now, the ascertainment of the meaning of what was 
said in the Sruti text saha brahmanā. With a view to explain 
how the wise man enjoys all his desires at the same time, 
the subsequent śruti begins. 


In the first anuvaka of the Brahmavallīi there occurs the passage: 
so’ snute sarvin kim3n saha brahmind vipasciteti. Ut says that the knower 
of Brahman, having become Brahman, enjvys as Brahman all the desi- 
rable things simultaneously. This passage has already been explained 
briefly in verses (116) to (126) of the Brahmavalli. Tue remaining part 
of the tenth anuvāka of the Bhrguvalli beginning from sa ya evamvit till 
the end is a further explanation of this passage, for it provides answer 
to such questions as: ‘‘What are those desires of the knower of Brah- 
man?” “What are the objects which they refer to?” ‘‘How does he 
attain them all together as Brahman?” etc. 


[ 72 } 
a agi adda atsa srradifta: | 
aSa GHIA MAI AISA N 


The instrumental case termination (added to the word 
brahman) is not used to convey the sense of “with.” Inas- 
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much as the reason for this has been explained earlier, 
here the instrumental case must be understood in the 


sense of “remaining as.” 
[ 73 | 


Baal at ade Ta HAT ar | 
TAT TABATA | 


Or, the instrumenta! case termination contained in 

the word brahmazd is used in the sense of cause, because 

_ his enjoyment of all desires is tenable oniy by bis having 
become Brahman. 


This verse states that the insirumental case may also be used to 
convey hetvartha. Everything is Brahman. The knower of Brahman, by 
virtue of his having become Brahman, which is the cause of everything, 
enjoys all desires (sarvasya brahmam@atratoad-brahmana@ hetuna brahmavidah 


sarvakimafanamupapannam), 
[ 74 ] 


Pane Tae RE Ba TAM | 
TAJA RERNRTIAAA N 


Brahman is the Self or the essence of the entire uni- 
verse which has no being of its own. Since Brahman is 
of the nature of existence, knowledge, etc., the entire uni- 
verse has Brahman as its essence. It is this which is now 
explained. l 


This verse establishes how everything is Brahman. An illusory ob- 
ject has no being or nature of its own apart from the substratum on 
which it is superimposed (kalpitasya adhisthinameva, svarūpam). Brahman 
is real, knowledge, and infinite, and everything other than Brahman is 
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illusory. Theentire universe, being illusory, has no being of its own 
apart from Brahman, the substratum. ‘fhe latter is, therefore, said to 
be the Self or essence of the entire universe. 


[75] 
a aaa giaa Raa & | 
gA Jaaa Fanaa g N 


Ti is with a view io show that the things of the uni- 
verse, which are related as food and the eater of food, are, 
indced, sublated (by knowledge) that this part of the Upa- 
nisad beginning from sa yaScdyam, etc., whose import is in 
Brahman-knowledge, has been stated. 


This verse explaius the purport of the concluding part of the tenth 
enuvaka beginning from sa yasedyam-puruse, etc. The central idea con- 
veyed here is that the world of diversity set up by avidy@ is sublated by 
knowledge and that non-duality is real (j#@nabadhyam dvaitam, advai- 
tath-paramarthikam). 

The word grasanam which occurs in the second line of the verse 
means eating or swallowing. Here it is used in the sense of jRānabalena 


badhanam. 
[ 76 J 
gema faa ARARNAR: | 
AMAA: HAEN RZANA | 


By realizing, through knowledge, the (unreality of the) 
entire not-Self set up by avidyd, the knower of Brahman 
attains the Self, which is real, invisible, etc., by himself. 


The substance of the śruti passage beginning from’ sa ya evamvit, 
asmallokat pretya, etamannamayamitminam-upsankramya till etamadnanda- 
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mayamatminam-upasankramya is stated ia this verse. See verses (589) to 
(592) of the Brahmavalit for meaning of szñkramana. i 


[77] 


seed: aAA RENNA | 
FAA BAST Graal ase 


Being devoid of superior and inferior forms, getting 
the food according to his wish and assuming the forins 
according to his wish, the knower of Bratman remains 
(one with Brahman) traversing these worlds which are 
upadhis created by acts. 


The Sruti text imān lokin kamainni kamaripyanusaficaran is explained 


in this verse. 


A person who has realized Brahman experiences everything in the 
world as his own Self. Such a person is truly liberated. We speak of 
him as a jivanmukta, since we see him tenanting the body as before. 
Having become Brahman, and being free from the threefold guna 
(nistraigunya), the knower of Brahman who has “attained” liberation 
sees the world-show without in any way being deceived by it or getting 
himself involved in it. At the onset of Brahman-knowledge, avidyā 
ceases to exist, and so the pluralistic universe, too, which is a product 
of avidyā, full of snares and sorrows, ceases to exist. Though the 
world along with its cause has been negated, to the jivanmukta there 
is the semblance of the world-show persisting for sometime due to 
samskāra (b@dhitGnuvrityd pralibhisamanan-upidhin anusajicarannasta iti). 


[78] 
qa R aai aagenisrataaita: | 
afta R earadlafa an a AMARA i 
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No traversing in the literal sense is, indeed, possible in 
the case of Brahman which is immutable. Accordingly, 
there is, indeed, the gruti declaration, “It thinks as it were.” 


Since the knower of Brahman remains as Brahman, which is all- 
pervasive and immutable, traversing in the literal sense will noi hold 
good in his vase. The Srhadaranyaka iext (IV, iii, 7) which says, “‘It 
thinks ay if mere, it moves as it were,” is quoted in the second line of 
the verse in support of this view. 


[79] 


BAAS AERA JT: | 
gaga BA AIA mamà BAIA i 


The wise man, seeing all these worlds as the Self since 
he is himself the all, and having the satisfaction that he 
has achieved everything, remains singing about Brahman 
which is sama, i.e., equal (non-different from everything). 


This verse explains the Sruti text etat sima gāyannāste. Brahman is 
called sama, ie., equal, because it is all, because everything is non- 
different from it (samatuad-brahmaiva sima, sarvinanyariipam). The 
“traversing” of the liberated man through the worlds must be under- 
stood in the sense of “seeing” or experiencing all the things of the 
universe in accordance with the principle gatyartha buddhyarthd. Here 
anusaficararam means anubhavamatram. 


[80] 
gui haha adama va a | 
aara Renm agafa Ul 


This entire (world) is divided twofold as food and the 
eater of food. (The wise man says:) “Let it be understood 
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that I, who am the Self, which is real, imiperceptibie, etc. 
am myself this world (in the twofold form).”’ 


This verse explains the gruti texts ahamannam ahamannādah 
t 81 J 


qa: lea arsed AANGAAN: | 
aaa awa A aaa fF N 


“I myself, of the nature described above, am the con- 
nection between the enjoyed and the enjoyer. There 
exists, indeed, nothing else except myself.” 


The sruti text aham slokakrt is explained in this verse. 
[82] 


EIERE ARERIA | 
AA ef waa MA Amada a wat N 


(The knower of Brahman remains) seeing in himself 
the Self which is free from action and the instruments of 
action. The injerjectional sound Ad-vu is uttered three 
times in the sense of aho. It is well-known that the latter 
conveys the sense of wonder. 


Who is the person that experiences everything as his own Sel 
The answer is vidvān, the knower of Brahman, who has realized 
Brahman as identical with his own Self, which is free from action and 
the instruments of action... The person who has realized Brahman- 
Atman proclaims to the spiritual aspirants the greatest wonder that 
has taken place as a result of the attainment of Brahman-knowledge. 
Earlier, on account of ignorance, he identified himself with his body, 
the senses, and the mind, which are not-Self. Now as a result of the 
saving knowledge which he has attained through the grace of his 
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teacher aud Scripture, he has become Brahmai, which is all; and with 
a view to give expression to the greatest wonder that has taken place. 
he sings the song (sama) of oneness (samatva), with a threefold repetition 
of Ad-vu. 


[83 J 
Bake gudangan Ase | 
SS mea F 
HATHA MARIÄGAA İl 
The repetition of “I am food,” etc., three times is in- 
tended for the sake of conveying regard (for knowledge). 


It is uttered (thrice) with a view to create confidence in 
the minds of those people who lack it. 


This verse states the purport of the threefold repetition of “I am 
food” (ahamannam) by the knower of Brahman. 


The same explanation holds good in the case of ahamannadah and 
aham slokakrt, which are also repeated thrice as ahamannam. As in the 
case of swearing, the threefold repetition is meant to inspire confidence 
among the spiritual aspirants. 


[ 84 ] 


gigaa Baal: | 
Haass A a agai f sate: n 


“I am the First-born (Hiranyagarbha) of this universe 
which consists of objects with form and without form and 
which are related as food and the eater of food, even 
though I am different from it.” Sruti, indeed, says, “It 
eats nothing whatever.”’ 


This verse explains the meaning of the sruti text ahamasmi pratha- 
maj@ rtasya. This is also the utterance of the knower of Brahman. 


BHRGUVALLI 703 


The §ruti text quoted in the second iine of the verse is from the 
Brhadéranyaka (III, viii, 8). 


[85] 


a: gile awe T i 
PRAZA AS ALAA |! 


“I am even earlier than gods. Alsc, I am the navel 
(middle part) of immortality. I am the navel, because 
I am the cause (of immortality), or because liberation is 
dependent on me.” 


This verse explains the śruti text pirvarn devebhyo amrtasya nabhGvi, 
which, like the earlier texis, expresses what the knower of Brahman 
conveys in great amazement. 


It was stated in the previous verse that the knower of Brahman as 
Brahman, existed even prior to the world coustituted by the five ele- 
ments (rtasya bhittaputcakasya prathamajah). It is now mentioned that 
the knower of Brahman, as Brahman, existed even prior io Indra and 
other gods (devebhyoh parvam). The two words rtam (bhutapañcakam) 
and deva (jiva) contained in the Upanisad are significant. The former 
refers to the up@dhi which serves to limit as it were the pure Brahman- 
consciousness, while the latter refers to the jivas. The idea intended 
to be conveyed here is that Brahman-Atman is prior to the manifesta- 
tion of jivas and the world. 


The second line of the verse explains how Brahman-Atman is the 
navel of immortality. The word amrta may be understood in two 
senses — in the sense of immortal and also in the sense of liberation. 
Taking the word in the first sense, it is said that Brahman-Atman is 
the cause, the support, of immortality. In the latter sense, liberation 
constitutes the essential nature of Brahman; and the jiva attains libe- 
ration by realizing its inward Self to be none other than Brahman. 
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[ 86 J 


aga g TAN at ala were: i 
AARAA TIMMS | 
“l, who am food, eat up here like food that man 


who being a glutton eats me without giving food to those 
who seek it.” 


This verse explains the $ruti text ahamannam-annamadantamadmi. 
1 
[ 87 | 


at at aaa aAA awaa | 
aafkqaaiad MAAA RAZ N 


“He who offers me at the proper place and time to 
those who seek it always protects me, indeed, in this form 
(as food). 


The §ruti text yo më dadati sa ideva mā avih is explained in this 
verse. 


[88] 


AAMAS SSAA AAI: | 
wé afauartat RIFA AA | 


“Iam (the inward Self identical with Brahman) which 
is real, knowledge,.etc. I myself remove, without remain- 
der, everything caused by avidyd in the same way as the 
sun removes the darkness (of the night).”’ 


‘Since the’ sruti texts yo mā dad@ti, etċ., speak of Brahyhan in the 
form-of food, it may be thought that Brahman is savisega and sapra- 
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patcu. The subsequent srutt text aham visvam bhuvanamabhyabhavam, 
which is now taken up for explanation, is intended to show that Brahman 
is free from attribute (nirvisesa) and is trans-phenumenal (nisprapajica). 
The knower of Brahman remains as Brahman by transcending, through 
knowledge, the things of the worid which are related.as food and the 
‘eater of food.. The phenomena! world, in which alone the relation of the 
enjoyer and the enjoyed holds good, is not real. The Upanicad speaks 
of the relation of food and the eater of food with a view to teach that 
the phenomenal world involving such a relaticn is supported by, and 
has no being ofits own apart from, Brahman, the non-dual reality. 
When ihe knower of Brahman realizes, through the saving knowledge 
obtained from the Upanisadic texts, that his inward Self is no other 
than Brahman, avidyZ along with its effects disappears in the same 
way as darkness of the night disappe#rs at sun rise. The knowlcdge 
imparted by thé Upanisadic texts is competent by itself to remove 
ignorance and its effects without requiring assistance from any other 
source. 


[ 89 ] 
L@AHA MASSA Ss 
TRAN BAAMANCTART TIA | 
Jaa gala aNs 
aq Aaaa asna 


May the supreme Brahman, which is beginningless, 
which is free from avidyé and all its evil consequences 
superimposed on it, which is self-luminous, one, and pure, 
which the sannydsins, with minds which are pure and are 
engrossed in the continuous, uninterrupted contemplation 
(of Brahman), attain knowing it as the inward Self — may 
that supreme Brahman protect all. 


By way of concluding his verse commentary on the Taittiripyopani sad- 
bhāşya, Suregvara sums up the central teaching of the Brahmavalli and 
the Barguvalli, and invokes the blessing of the supreme Brahman for all. 


706 TAITTIRIYOPANISAD-BHASYA-VARTIKA 


Brahman is one and non-dual, self-luminous and ever-free. It is 
non-different from Atman. This Brahman-Atman can be attained 
only by knowledge. Brahman-knowledge can he attained only by the 
sanny4sins whose minds are pure, who are detachec and have renoun- 
ced all actions, whc have controlled the mind and the senses, and who 
resort to the Vedania with an intense desire for liberation. 


[90-91] 
ARAFA MARHAZTAR, | 
FRETTING MAARATA N 


ggaadaga aaa AA: | 
G x T -r ; Potaa PN = 5 
RAAP TIA RASA aAA i 


This nectar of the Védrtika, the best discriminative 
study of the Bhäsya on the Upanisad, which is the essence 
of the Taittiriyaka-Sakha, composed by the foremost among 
the sannyāsins, was written by Suresvara, the knower of 
the great truth, disciple of the sannyasin who bears the 
name of Siva, and who is the leader of the group of the 
spiritual aspirants, as a mark of devotion to him. 


Here ends Sureévara’s Vartika on Sri Sankara’s Bhasya on the 
Taittiriyopanisad. Suresvara has written this verse commentary as a 
mark of devotion to his teacher, Sri Sankara. 


